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THE MAHAYANA 




CHAPTER XVI 

MAIN FEATURES OP THE MAHAYANA 


The obsouresfc penod in the history of Buddhism is that which 
follows the reign of Asoka, but the enquirer cannot grope for 
long in these dark ages without stumbling upon the word 
Mahayana This is the name given to a movement which in its 
various phases may be regarded as a philosophical school, a sect 
and a church, and though it is not always easy to define its 
relationship to other schools and sects it certainly became a 
prominent aspect of Buddhism in India about the beginning of 
our era besides achieving enduring triumphs in the Par East. 
The word 1 signifies Great Vehicle or Carriage, that is a means 
of conveyance to salvation, and is contrasted with Bhmyana, 
the Little Vehicle, a name bestowed on the more conservative 
party though not willingly accepted by them. The amplest 
desonption of the two Vehicles is that given by the nhinRgn 
traveller I-Chmg (636-713 An) who saw them both as living 
realities in India He says 2 "Those who worship Bodhisattvas 
and read Mahayana Sutras are called Mahayanists, while those 
who do not do this are called Hinayanists.” In other words, 
the Mahayanists have scriptures of their own, not included in 


of existence immediately below Buddhahood and practically 
differing little from Indian deities Many characteristics could 
be added to I-Chmg’s description but they might not prove 
universally true of the Mahayana nor entirely absent from the 
Hmayana, for however divergent the two Vehicles may have 
become when separated geographically, for instance in Ceylon 
and Japan, it is clear that when they were in contact, as in 


Cimese, Ta CK'tng (pronounced Tax 
f T’ ' Ja E? cse * °»a«! Tibetan, Th^pa-che^po, MongoUaZ 
Cbmwe. Bsxao-Ch'ing, Japanese, 

essential for a fiTahayamat Seeks We, tranaL by Beal,? H,SEjS£S«r 
vni tr 
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India and China, the distinction was not always sharp But in 
general the Mahayana was more popular, not in the sense of 
being simpler, for parts of its teaching were exceedingly abstruse, 
but in the sense of striving to invent or include doctrines agree- 
able to the masses. It was less monastio than the older 
Buddhism, and more emotional, warmer in chanty, more 
personal in devotion, more ornate m art, literature and ntual, 
more disposed to evolution and development, whereas the 
Hmayana was conservative and ngid, secluded in its cloisters 
and open to the plausible if unjust accusation of selfishness. 
The two seofaons are sometimes desenbed as northern and 
southern Buddhism, but except as a rough descnption of their 
distnbution at the present day, this distinction is not accurate, 
for the Mahayana penetrated to Java, while the Hmayana 
reached Central Asia and China But it is true that the develop- 
ment of the Mahayana was due to influences prevalent in 
northern India and not equally prevalent in the South. The 
terms Pah and Sanskrit Buddhism are convenient and as 
accurate as can be expected of any nomenclature covering so 
large a field 

Though European writers usually talk of two Y&nas or 
Vehicles— the great and the little — and though this is clearly 
the important distinction for historical purposes, yet Indian and 
Chinese Buddhists frequently enumerate three These are the 
Srdvakay&na, the vehicle of the ordinary Bhikshu who hopes to 
become an Arhat, the Pralyekabuddhay&na for the rare beings 
who are able to become Buddhas but do not preach the law to 
others, and in contrast to both of these the MaMy&na or vehicle 
of Buddhas and Bodhisattvas As a rule these three Vehicles 
are not regarded as hostile or even incompatible Thus the 
Lotus suira 1 , maintains that there is really but one vehicle 
though by a wise concession to human weakness the Buddha 
lets it appear that there are three to suit divers tastes And the 
Mahayana is not a single vehicle but rather a tram comprising 
many carnages of different classes It has an unfortunate but 
distinct later phase known m Sanskrit as Mantray&na and 
Vajray&na but generally described by Europeans as Tantnsm. 
This phase took some of the worst features in Hinduism, such 

i B&ddharma Pondarike, ohap in For brevity, I nuns!!} cite this work by the 
title of Ike Lotua 



5 


XVI] MAIN FEATURES OF THE MAHAY AH A 

as spells, charms, and the worship of goddesses, and with mis- 
placed ingenuity fitted them into Buddhism. I shall treat of it 
in a subsequent chapter, for it is chronologically late. The 
silence of Hsuan Ghuang and I-Ching implies that in the seventh 
century it was not a noticeable aspect of Indian Buddhism. 

Although the record of the Mahayana in literature and art 
is clear and even brilliant, it is not easy either to trace its rise 
or connect its development with other events in India. Its 
annals are an interminable list of names and doctrines, but 
bring before us few living personalities and hence are dull. 
They are like a record of the Christian Church’s fight against 
Arians, Monophysites and Nestorians with all the great figures 
of Byzantine history omitted or called in question Hence I fear 
that my readers (if I have any) may find these chapters repellent, 
a mist of hypotheses and a catalogue of ancient paradoxes, 
I can only urge that if the history of the Mahayana is uncertain, 
its teaching fanciful and its scriptures tedious, yet it has been 
a force of the first magnitude in the seoular history and art of 
China, Japan and Tibet and even to-day the most metaphysical 
of its sacred books, the Diamond Cutter, has probably more 
readers than Kant and Hegel 

Since the early history of the Mahayana is a matter for 
argument rather than precise statement, it will perhaps be best 
to begin with some account of its doctrines and literature and 
proceed afterwards to chronology I may, however, mention 
that general tradition connects it with King Tfamahlm and 


in and immediately after his reign The attitude of Kanishka 
and of the Council which he summoned towards the Mahayana 
is far from clear and I shall say something about this difficult 
subject below Unfortunately bis date is not beyond dispute 
for while a considerable consensus of opinion fixes his 
at about 78 a d., some scholars place it earlier and others in the 
second ceutu^ a.d.* Apart from this, it appears established 
that the SukhSvati-vyfiha which is definitely Mahayanist was 
translated into Chinese between 147 and 186 ad. We may 
assume that it was then already well known and had been com- 
posed some time before, so that, whatever Kanishka’s date may 

after to^M’ a 5 d,^ 7 ^ B ea Pr ° bllbl7 faw !0pp0rters amon « « ohoIa « especially 
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have been, Mahayarust doctrines must have been m existence 
about the time of the Christian era, and porhaps considerably 
earlier. Naturally no one date like a reign or a council con be 
selected to mark the beginning of a great school Suoh a body 
of doctrine must have existed piecemeal and unauthorized before 
it was collected and recognized and some tenets are older than 
others Enlarging I-Chmg’s definition we may find in the 
Mahayana seven lines of thought or practice. All are not found 
in all sects and some are shared with the Hmayana but probably 
none are found fully developed outside the Mahayana. Many of 
them have parallels in the contemporary phases of Hinduism. 

1. A belief in Bodhisattvas and in the power of human 
beings to become Bodhisattvas. 

2 A code of altnnstio ethics which teaches that everyone 
must do good m the interest of the whole world and make over 
to others any merit he may acquire by his virtues The aim of 
the religious life is to beoome a Bodhisattva, not to become an 
Arhat. 

3 A doctnne that Buddhas are supernatural beings, distri- 
buted through infinite space and time, and innumerable. In the 
language of later theology a Buddha has three bodies and still 
later there is a group of five Buddhas 

& Various systems of idealist metaphysics, which tend to 
regard the Buddha essence or Nirvana much as Brahman is 
regarded in the Vedanta 

6 A canon composed in Sanskrit and apparently later than 
the Pali Canon 

6 Habitual worship of images and elaboration of ritual. 
There is a dangerous tendency to rely on formula and charms. 

7. A special doctnne of salvation by faith in a Buddha, 
usually Amitabha, and mvocation of his name Mahayamsm 
can exist without this doctrine but it is tolerated by most sects 
and considered essontial by some 



CHAPTER XVII 

BODHISATTVAS 

Let us now consider these doctrines and take first the worship 
of Bodhisattvas. This word means one whose essence is know- 
ledge but is used in the technical sense of a being who is in 
process of ob taining but has not yet obtained Buddhahood. 
The Pah Canon shows little interest in the personality of 
Bodhisattvas and regards them simply as the preliminary or 
larval form of a Buddha, either S&kyaimim 1 or some of his 
predecessors It was incredible that a being so superior to 
ordinary humanity as a Buddha should be suddenly pioduced 
in a h uman family nor could he be regarded as an incarnation 
in the strict sense But it was both logical and edifying to 
suppose that he was the product of a long evolution of virtue, 
of good deeds and noble resolutions extending through count- 
less ages and culminating m a being superior to the Devas. 
Such a being awaited m the Tushita heaven the tune fixed for 
his appearance on earth as a Buddha and his birth was accom- 
panied by marvels But though the Pah Canon thus recognizes 
the Bodhisattva as a type which, if rare, yet makes its appear- 
ance at certain intervals, it leaves the matter there. It is not 
suggested that stunts should try to become Bodhisattvas and 
Buddhas, or that Bodhisattvas can he helpers of mankind 2 . 
But both these trains of thought are natural developments of 
the older ideas and soon made themselves prominent It is a 
characteristic doctrine of Mahay&msm that men can try and 
should try to become Bodhisattvas. 

1 la dealing with the Mahayamsts, I a so the expression Sabyamtmi in preference 
to Gotama It is their own title for the teacher end it seems incongruous to nse the 
purely human name of Gotaaa m describing doctrines which represent him as 
superhuman 

* Bat Kings Hsm byu-shin of Burma and Sri Surjavaipsa Rama of Siam have 
left inscriptions recording their desire to become Buddhas See my chapters on 
Burma and Siam below Mahayamst ideas may easily have entered these countries 
from China, but even in Ceylon the idea of becoming a Buddha or Bodhisattva is 
not unknown See Manual of a Mytho (P T S 1916), pp mu and 140 
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In the Pali Canon we hear of Arhats, Pacceka Buddhas, and 
perfect Buddhas For all three the ultimate goal is the same, 
namely Nirvana, but a Pacceka Buddha is greater than an 
Arhat, because he has greater intellectual powers though he is 
not omniscient, and a perfect Buddha is greater still, partly 
because he is omniscient and partly because he saves others 
But if we admit that the career of the Buddha is better and 
nobler, and also that it is, as the Introduction to the J&taka 
recounts, simply the result of an earnest resolution to school 
himself and help others, kept firmly through the long chain of 
existences, there is nothing illogical or presumptuous m making 
our goal not the quest of personal salvation, bnt the attainment 
of Bodhisattvaship, that is the state of those who may aspire 
to become Buddhas. In fact the Arhat, engrossed in his own 
salvation, is excused only by his humility and is open to the 
charge of selfish desire, since the passion for Nirvana is an 
ambition like any other and the quest for salvation can be best 
followed by devoting oneself entirely to others Bnt though my 
object here is to render intelligible the Mahayanist point of view 
including its objections to Hmayanism, I must defend the latter 
from the accusation of selfishness The vigorous and authorita- 
tive character of Gotama led him to regard all mankind as 
patients requiring treatment and to emphasize thB truth that 
they could cure themselves if they would try But the Buddhism 
of the Pah Canon does not ignore the duties of loving and 
instructing others 1 ; it merely insists on man’s power to save 
Mrnswlf if properly instructed and bids him do it at once sell 
nil that thou host and follow me ” And the Mahayana, if less 
self-centred, has also less self-reliance, and self-discipline It is 
more human and charitable, but also more easygoing' it teaches 
the believer to lean on external supports whioh if well chosen 
may be a help, but if trusted without discrimination become 
paralyzing abuses And if we look at the abuses of both systems 
the fossilized monk of the Hinayana will compare favourably 

i Eg in Itivuttakam 76, there is a description of the man who is like a drought 
and gives nothing, the man who is like nun in a certain distant and the mire who 
ie SabhahhOUnnkampako, compassionate to all creatures, and like ram tailing 
everywhere Similarly i b 84, and elsewhere, we have descriptions of persons 
(ordmaty disciples as well as Buddhas) who are bom for the welfare of gods ana 
men bahnjanahitfiya, bahnjanaimkhtya, lokannkampSya, atthfiya, bitiya, enkhaya 
devamanuss&nam 
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with the tantric adept. It was to the corruptions of the 
Mahayana rather than of the Hmayana that the decay of 
Buddhism in India was due. 

The career of the Bodhisattva was early divided into stages 
(bhfrmi) each marked by the acquisition of some virtue in his 
triumphant course The stages are variously reckoned as five, 
sevenandten The Mahavastu 1 , whichisthe earliest work where 
the progress is described, enumerates ten without distinguishing 
them very clearly. Later writers commonly look at the Bodhi- 
sattva’s task from the humbler point of view of the beginner 
who wishes to learn the initiatory Btages For them the 
Bodhisattva is primarily not a supernatural bemg or even a 
saint but simply a religious person who wishes to perform the 
duties and enjoy the privileges of the Church to the full, much 
like a co mmu nicant in the language of contemporary Christianity. 
We have a manual for those who would follow this path, m the 
Bodhicaryfi.vatfi.ra of Sfintideva, which in its humility, sweetness 
and fervent piety has been rightly compared with the De 
Imitatione Christi. In many respects the virtues of the Bodhi- 
sattva ate those of the Arhat His will must be strenuous and 
concentrated; he must cultivate the strictest morality, patience, 
energy, meditation and knowledge. But he is also a devotee, 
a bhakta. he adores all the Buddhas of the past, present and 
future as well as sundry superhuman Bodhisattvas, and he con- 
fesses his sms, not after the fashion of the P&timokkha, but by 
accusing himself before these heavenly Protectors and vowing 
to sin no- more 

Sfintideva lived m the seventh century* but tells us he 
follows the scriptures and has nothing new to say This i»mn 
to be true for, though his hook bemg a manual of devotion 
presents its subject-matter in a dogmatic form, its main ideas 
are stated and even elaborated in the Lotus Not only are 
lament figures in the Church, such as Sfinputra and Ananda 
there designated as future Buddhas, but the same digmfcv is 


* Ed Sonart, vol. i p 142 
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monks while in Chapter x is sketched the course to be followed 
by "young men or young ladies of good family” who wish to 
become Bodlusattvas 1 The chief difference is that the Bodhi- 
caryfl.vatfi.ra portrays a more spiritual life, it speaks more of 
devotion, less of the million shapes that compose the heavenly 
host more of love and wisdom, less of the merits of reading 
particular sdtras. While rendering to it and the faith that 
produced it all honour, wc must remember that it is typical of 
the Mahayana only m the sonsc that the Do Imitationc Chnsti is 
typical of Roman Catholicism, for both faithB have other sides 

S&ntideva’s Bodhisattva, when conceiving the thought of 
Bodhi or eventual supreme enlightenment to bo obtained, it 
may be, only after numberless births, feels first a sympathetic 
joy in the good actions of all living beings He addresses to the 
Buddhas a prayer which is not a mere act of commemoration, 
but a request to preach the law and to defer their entrance into 
Nirvana He then makes over to others whatever ment he may 
possess or acquire and offers himself and all his possessions, 
moral and material, as a sacrifice for tho salvation of all beings 
This on the one hand does not much exceed the limits of ddnam 
or the virtue of giving as practised by S&kyamuiu in previous 
births according to the Pali scriptures, but on tho other it 
contains in embryo the doctrine of vicarious ment and salvation 
through a saviour The older tradition admits that the future 
Buddha (e g in the Vessantara birth-story) gives all that is 
asked from lum including life, wife and children To consider 
the surrender and transfer of merit (pattid&na in Pah) as 
parallel is a natural though perhaps false analogy But the 
transfer of Karma is not altogether foreign to Brahmanic 
thought, for it is held that a wife may share in her husband’s 
Karma nor is it %vholly unknown to Sinhalese Buddhism 2 After 
thus deliberately rejecting all personal success and selfish aims, 
the neophyte makes a vow (pramdhfina) to acquire enlighten- 
ment for the good of all beings and not to swerve from the 
rules of life and faith requisite for this end He is then a "son 

1 Tho career of tho Bodhisattva is also discussed in detail in the Avatamsala 
afltra, and in works attributed to NSglrjuna and Sthiramati, the Lakshana vimuUa- 
hndaya-Mstra and the MahEynna-dbarma-dhStvavifesbato <astrn I only know ol 
these works as quoted by Teitaro Suzuki 

i See Childers, Pah Diet s v Patti, Paitianuppadanam and Puflfio 
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of Buddha,” a phrase which is merely a natural metaphor for 
saying that he is one of the household of faith 1 but still paves 
the way to later ideas which make the celestial Bodhisattva an 
emanation or spiritual son of a celestial Buddha. 

Asanga gives 2 a more technical and scholastic description of 
the ten bhUrnis or stages which mark the Bodhisattva’s progress 
towards complete enlightenment and culminate in a phase 
bearing the remarkable but ancient name of Dhannamegha 
known also to the Yoga philosophy The other stages are called: 
mudttd (joyful), vimaid (immaculate) . prabhdkari (light giving). 
arcimati (radiant) durjaya (hard to gain) abhimukM (facing, 
because it faces both transmigration and Nirvana), duramgamd 
(far-going) acald (immovable) s&dhumali (good minded). 

The incarnate Buddhas and Bodhisattvas of Tibet are a 
travesty of the Mahayana which on Indian boiI adhered to the 
sound doctrine that saints are known by their achievements as 
men and cannot he selected among infant prodigies®. It was 
the general though not universal opinion that one who had 
entered on the career of a Bodhisattva could not fall so low as 
to be reborn in any state of punishment, but the spirit of 
humility and self-effacement whioh has always marked the 
Buddhist ideal tended to represent his triumph as incalculably 
distant Meanwhile, although in the whirl of births he was on 
the upward grade, he yet had his ups and downs and there is 
no evidence that Indian or Par Eastern Buddhists arrogated to 
themselves special claims and powers on the ground that they 
were well advanced in the career of Buddhahood The vow to 
suppress self and follow the light not only in this life but in all 
future births contains an element of faith or fantasy, but has 
any religion formed a nobler or even equivalent picture of the 
soul’s destiny or built a better staircase from the world of men 
to the immeasurable spheies of the superhuman? 

One aspect of the story of Sakyamnni and his antecedent 
births thus led to the idea that all may become Buddhas. An 


Pal1 Canon ' e ? Kwuttafaun 100 Tassa me ttunhe potta 
ttmitato jfitfi, dhammaji * 

... introduction and passim For much 

aattva"^ 1 ® ^^ tlon about 1118 BMbms sea De la Vallee Poussin's article ‘‘teodhi- 

d ° rt0rB “ NSg&rjnna and Aeanga are often described as Bodbi 

just as eminent Hmdn teachers, e.g Caitanya, are described as AvatSras. 
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equally natural development in another direction created 
celestial and superhuman Bodhisattvas The Hinayana held 
that Gotama, before his last birth, dwelt m the Tushita heaven 


enjoying the power and splendour of an Indian god and it looked 
forward to the advent of Maitreya. But it admitted no other 
Bodhisattvas, a consequence apparently of the doctnne that 
there can only be one Buddha at a time But the luxuriant 
fancy of India, uhich loves to multiply divinities, soon broke 
through this restriction and fashioned for itself beautiful images 
of benevolent beings who refuse the bliss of Nirvana that they 
may alleviate the sufferings of others 1 So far as we can judge, 
the figures of these Bodhisattvas took shape just about the 
same tune that the personalities of Vishnu and Siva were 
acquiring consistency. The impulse in both caseB is the same, 
namely the desire to express in a form accessible to human 
prayer and sympathetic to human emotion the forces which 
rule the universe But in this work of portraiture the Buddhists 
laid more emphasis on moral and spiritual law than did the 
Brahmans they isolated in personification quabties not found 
isolated in nature Siva is the low of change, of death and 
rebirth, with all the not of slaughter and priapism which it 
entails Vishnu is the protector and preserver, the type of good 
energy warring against evil, but the unity of the figure is 
smothered by mythology and broken up mto venous incarna- 
tions But Avalokita and Manjufiri, though they had not such 


strong roots in Indian humanity as Siva and Vishnu, are genu 
of purer and brighter presence. They are the personifications 
of kindness and knowledge Though manifold in shape, they 
have little to do with mythology, and are analogous to the 
archangels of Christian and Jewish tradition and to the Amesha 
Spentas of Zoroastrianism With these latter they may have 
some historical connection, for Persian ideas may well have 
influenced Buddhism about the time of the Chnstian era How- 
ever diffic ult it may be to prove the foreign ongm of Bodhisat- 
tvas, few of them have a clear ongm in India and all of them 

* The idea that Arhats may postpone their entry into Nirvana for the good°f 
the world is not unknown to the Pah Canon According to the Maha Pann SuU» 
the Buddha himself might have done so Legends which oannot be called definitely 
Mahayamst relate how Pindola end others are to tarry until Maitreya oomeann 
how Kafyapa in a less active rile awaits him in a cave or tomb, ready to 
his advent See JA 1918, n pp 198,970 
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are much better known in Central Asia and China. But they, 
are represented with the appearance and attributes of Indian 
Devas, as is natural, since even in the Pali Canon Devas form 
the Buddha’s retinue. The early Buddhists considered that 
these spirits, whether called Bodhisattvas or Devas, had attained 
their high position in the same way as S&kyamum himself, that 
is by the practice of moral and intellectual virtues through 
countless existences, but subsequently they came to be regarded 
as emanations or sons of superhuman Buddhas. Thus the 
K&renda-vy&ha relates how the original Adi-Buddha produced 
AvaloMta by meditation and how he in his turn produced the 
universe with its gods. 

Millions of unnamed Bodhisattvas are freely mentioned and 
even in the older books copious lists of names are found 1 , but 
two, Avalokita and Manjuiri, tower above the rest, among 
whom only few have a definite personality. The tantric school 
counts eight of the first rank. Maitreya (who does not stand on 
ike same footing as the others), Samantabhadra, M&Msthana- 
prapta and above all Kshitigarbha, have some importance, 
especially in China and Japan. 

Avalokita 3 in many forms and in many ages has been one 
of the principal deities of Asia but his origin is obscure. His 
main attributes are plain. He is the personification of divine 
mercy and pity but even the meaning of his name is doubtful. 
In its full form it is Avalokitedvara, often rendered the Lord 
who looks down (from heaven). This is an appropriate title for 
the God of Mercy, but the obvious meaning of the participle 
avalokita m Sanskrit is passive, the Lord who is looked at. 
Kem* thinks it may mean the Lord who is everywhere visible 
as a very present help in trouble, or else the Lord of View, like 
the epithet Bnshtigurn apphed to Siva. Another form of the 
name is Lokelvara or Lord of the world and this suggests that 
avalokita may be a synonym of loka, meaning the visible uni- 
verse. It has also been suggested that the name may refer to 
the small image of Amit&bha which is set in his diadem and 
thus looks down on him. But suoh small images set in the head 
of a laager figure are not distinctive of Avalokita : they are found 

1 -8 9 Lotus, chap i 

* Oe la Yallie Poussin’s article "Avalokita” m E BE. may be consulted. 

* Lotus, S.B ft. xxx p 407. 
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in other Buddhist statues and paintings and also outside India, 
for instance at Palmyra. The Tibetan translation of the name 1 
means he who sees with bright eyes. Hsuan Ghuang’s rendering 
Kwan-tzu-tsai® expresses the same idea, but the more usual 
Chinese translation Kuan-yjn or Kuan-shih-yin, the deity who 
looks upon voices or the region of voices, seems to imply a 
verbal misunderstanding For the use of Yin or voice makcB us 
suspect that the translator identified the last part of AvalohUe- 
6wra not with Uvara lord but with evara sound 3 

AvalolateSvara is unknown to the Pah Canon and the 
Milrnda Panha So far as I can discover ho is not mentioned in 


the Divy&vadcLna, Jutakamalfl, or any work attributed to 
A&vagliosha His name docs not occur m the Lolita-vistara but 
a list of Bodhisattvas in its introductory chapter includes 
MaMkarunucandin, suggesting Mabakaruna, the Great Com- 
passionate, which is one of his epithets. In the Lotus 4 he is 
placed second m tho introductory list of Bodhisattvas after 
Manjutri But Chapter xxiv, which is probably a later addition, 
is dedicated to his praises as Samantamukha, ho who looks 
every way or the omnipresent. In this seotion his ebaraoter as 
tho all-merciful saviour is fully developed He saves those who 
call on him from shipwreck, and execution, from robbers and 
all violence and distress Ho saves too from moral evils, such 
as passion, hatred and folly Ho grants children to women who 
worship him. Tins power, which is commonly exercised by 
female deities, is worth remarking as a hint of his subsequent 
transformation into a goddess. For tho better achievement of 
his merciful deeds, he assumes all manner of forms, and appears 
in tho guise of a Buddha, a Bodhisatfcvo, a Hindu deify, a goblin, 
or a Brahman and m fact in any shape This chapter was 
translated into Chinese before 417 A d and therefore can hardly 
be later than 350. He is also mentioned m tho Sukh&vatf-vyfiha. 



» A maidson ant in the drama Maiattmfidhava a called Avalokitf » “ 
dear whether it ie n feminine form of the divine name or an adjootivo meaning 


looked at or admirable 

4 s B E xxl pp 4 and 400 ff It was translated in Chinese between a » 
and 310 and chap xs av was separately translated between a d 384 and 417. 
Nan j 10 , Catalogue Nos. 230, 137, 138 
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The records of the Chinese pilgrims Fa-Hsien andHsuan Chuang 1 
indicate that his worship prevailed in India from the fourth till 
the seventh century and we are perhaps justified in dating its 
beginnings at least two centuries earlier. But the absence of 
any mention of it in the writings of A&vaghosha is remarkable 2 . 

Avalokita is connected with a mountain called Potala or 
Potalaka, The name is borne by the palace of the Grand Lama 
at Lhassa and by another Lamaistic establishment at Jehol in 
north China. It reappears in the sacred island of P'u-t'o near 
Ningpo. In all these cases the name of Avalokita’s Indian 
residence has been transferred to foreign shrines. In India there 
were at least two places called Potala or Potalaka — one at the 
mouth of the Indus and one in the south. No certain connection 
has been traced between the former and the Bodhisattva but in 
the seventh century the latter was regarded as his abode. Our 
information about it comes mainly from Hsuan Chuang 3 who 
describes it when speaking of the Malakuta counfay and as near 
the Mo-lo-ya (Malaya) mountain. But apparently he did not 
visit it and this makes it probable that it was not a religious 
centre but a mountain in the south of which Buddhists in the 
north wrote with little precision 4 There is no evidence that 
Avalokita was first worshipped on this Potalaka, though he is 
often associated with mountains such as Kapota in Magadha 
and Vaiavati in Kathha 5 . In fact the connection of Potala with 
Avalokita remains a mystery, 

Avalokita has, like most Bodhisattvas, many names. Among 
the principal are Mahakaruna, the Great Compassionate one, 
LokanUtha or LokeSvara, the Lord of the world, and Padmapam, 
or lotus-handed. This last refers to his appearance as portrayed 
in statues and miniatures. In the older works of art his figure 

K „, l , Hsa ?. Chaa , ng (Waiter*, n 21B, 224) relate* how an Indian sage recited the 
eoi-ton dhSram before KWtzfi.Uai’s image for three years 
Haw 1 h ® n ° tlce<i fro® tune to time m these pages, the sudden appearance of 
•mswSSi? 1 1041311 W«at»re often seems strange The fact is that until deities 
generally recognized, standard works pay no attention to them 

Hws »rr 1 ’ V<>1 ? PP 228 B 14 » «“<* that Potalaka is also mentioned m the 
” A 7 B ^ maaka Tibetan tradition connect* it with the SSkya 

»Bly. See Csoma de Koros, Tibetan studies reprinted 1912, pp 32-34 

f*nk&vat8ra sfitra purports to have been delivered at Lanhxpura. 

ie " dm ^ the Chme “ tn “ ui3tMn “ “m the city of Lanka 
iT"? 11114 tb* Malaya mountain on the border of the sea ” 
see roue her, Itcmographn bouddh tgue, 1900, pp 100, 102. 
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is human, without redundant limbs, and represents a youth in 
the costumo of an Indian prince with a high jewelled chignon 
or sometimes a crown The head-dress is usually surmounted 
by a small figure of Amitftbha His right hand is extended in 
the position known as the gesture of chanty 1 * In hia left he 
cames a red lotus and he often stands on a larger blossom. His 
complexion is white or red Sometimes he has four arms and 
in later images a great number He then cames besides the 
lotus such objeofcs as a book, a rosary and a jug of nectar 8 9 
The images with many eyes and arms seem an attempt to 
represent him as looking after the unhappy m all quarters and 
stretching out his hands in help * 3 It is doubtful if the Bodhisat- 
tvas of the Gandhara sculptures, though approaching the type 
of Avolokita, represent him rather than any other, but nearly 
all the Buddhist sites of India contain representations of him 
which date from the early centuries of our era* and others are 
preserved in the miniatures of manuscript * * s 5 . 

He is not a more adaptation of any one Hindu god Some 
of his attributes are also those of Brahm& Though in some late 
texts he is said to have evolved the world from himself, his 
charaotenstio function is not to create but, like Vishnu, to save 
and like Vishnu he holds a lotus But also he has the title of 
Ifivara, which is specially applied to Siva Thus he does not 
issue from any local cult and has no single mythological pedigree 
but is the idea of divine compassion represented with such 
materials as the art aud mythology of the day offered 
He is often accompanied by a female figure T£r & 8 In the 
tanfcnc period she is recognized as his spouse and her images, 
common in northern India from the seventh century onwards, 


1 Vonunudra 

9 These as well as the red colour are attributes of the Hindu deity Brahma 

* A temple on the north side of the lake in the Imperial City at Peking contains 

a gigantic image of him whiob has literally a thousand heads and a thousand bands 

This monstrous figure is a warning against an attempt to represent metaphors 

literally 

* Waddell on tho Cult of Avalokita, J BAB 1891, pp 51 if thinks they are 

not earlier than tho fifth osntuiy 

9 See especially Foucher, Iconograpfoe Bouddhique, Tarn, 1900 

* See especially de Blonay, Utoiu pour ttrvtr & Vhulrnn ds la Out t tmiidhypie 
TM, Pens, 1896 TfirS continued to be worshipped as a Hindu goddess after 
Buddhism had disappeared and several works were written in her honour Bee 
Baj Ultra, Search for 8k MSS iv 168, 171, x 07 
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show that she was adored as a female Bodhisattva. In Tibet 
TArfi, is an important deity who assumes many forms and even 
before the tantnc influence had become prominent she seems 
to have been associated with Avaloldta. In the Dharma- 
sangraha she is named as one of the four Devis, and she is 
mentioned twice under the name of To-lo Pu-sa by Hsuan 
Ghuang, who saw a statue of her in Vaisah and another at 
Tiladhaka in Magadha This last stood on the right of a 
gigantic figure of Buddha, Avalokita being on his left 1 * * * * * * . 

Hsuan Chuang distinguishes To-lo (T&ra) and Kuan-tzu-tsai. 
The latter under the name of Kuan-ym or Kwannon has become 
the most popular goddess of China and Japan, but is apparently 
a form of Avalokita. The god in his desire to help mankind 
assumes many shapes and, among these, divine womanhood has 
by the suffrage of millions been judged the most appropriate. 
But Tarfi, was not ongmally the same as Kuan-ym, though the 
fact that she accompanies Avalokita and shares his attributes 
may have made it easier to think of him in female form 8 . 

The circumstances in which Avalokita became a goddess Me 
obscure. The Indian images of him are not feminine, although 
his sex is hardly noticed before the tantnc penod. He is not a 
male deity like Krishna, but a strong, bright spint and like the 
Chnstian archangels above sexual distractions. No female form 
of him is reported from Tibet mid this confirms the idea that 
none was known in India®, and that the change was m»jl« in 
China. It was probably facilitated by the worship of T&r& and 
of Hariri, an ogress who was converted by the Buddha and is 
frequently represented m her regenerate state caressing a child. 


1 About tha tuns of Ha flan Chu&ng's travel* SarvajBSmitra mote a hymn to 

lira whioh baa been preserved and published by de Blonay, 1894 

1 Chinese Buddhists say TarS and Kuan-Ym an the same but the difference 
Between them is this TtiS, is an Indian and Lamaist goddess associated with 
Avalokita and in origin analogous to tha fiaktis of Tantrum Kuan-ym is a female 
torn of Avalokita who can assume all shapes The original Kuan-ym was a male 
neny • male Kuan-yins an not unknown m China and an said to be the rule m 
TT*® 1 TStA and Kuan-ym may justly be described as the same in so far as 
tuey are attempts to embody the idea of divine pity in a Madonna 

. : “ a "y BohoIara think that the formula Om manmadme hum, which is 

adtedMa* 0 ^ *°. Kvnldtata, is really an mvocation to a form of Sakta 

^lled Manipadmfl A Nepalese msonption says that "The fiaktas call him Sakb” 

^BBvol n p SGOanddA n 192), but tins may he merely a wayTf 

that he is identical with the gnat gods of all seots. * 
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She is mentioned by Hsuan Chuang and by I-Ching who adds 
that her image was already known m China The Chinese also 
worshipped a native goddess called T'len-hoa or T'ou-mu. Kuan- 
ym was also identified with an ancient Chinese herome called 
Miao-shSn 1 This is parallel to the legend of Ti-tsang (Kshiti- 
garbha) who, though a male Bodhisattva, was a virtuous 
maiden in two of his previous existences. Evidently Chinese 
religious sentiment required a Madonna and it is not unnatural 
if the god of mercy, who was reputed to assume many shapes 
and to give sons to the childless, came to be thought of chiefly 
in a feminine form The artists of the T'ang dynasty usually 
represented Avalokita as a youth with a slight moustache and 
the evidence as to early female figures does not seem to me 
strong 2 , though a prion I see no reason for donbtmg their exis- 
tence. In 1102 a Chinese monk named P'u-ming published a 
romantic legend of Kuan-ym’s earthly life which helped to 
popularize her worship In this and many other cases the later 
developments of Buddhism are due to Chinese fancy and have 
no connection with Indian tradition 

T&rfl is a goddess of north India, Nepal and the Lamaist 
Church and almost unknown m China and Japan. Her name 
means she who causes to cross, that is who saves, life and its 
troubles being by a common metaphor described as a sea T&rfi 
also means a star and in Puramc mythology is the name given 
to the mother of Buddha, the planet Mercury Whether the 
name was first used by Buddhists or Brahmans is unknown, 
but after the seventh century there was a decided tendency to 
give T&rfi, the epithets bestowed on the Saktis of Siva and 
assimilate her to those goddesses Thus in the list of her 108 
names 2 she is described among other more amiable attributes as 


i Hnriez, Litre in esprits el dee tmmorleU, p 195, and Dori, Etehercha sur let 

superstitions en Chine, pp 04-138 . 

* See Fenolloaa, Epochs oj Chinese and J apancstArt, 1 pp 105 and 124, Johnston, 
Buddhist China, 275 B Several Chmcao deities appear to be of uncertain or varying 
sex Thno Chnn-ti is sometimes described os a deified Chinese General ond sometimes 
identified with the Indian goddess Marie! Ya-ti, generally mescaline, is «™etane. 
feminine See Voti, Ic 212 Still more strangely tbo Pstnsreh A*vagh«hs (Ms 
Ming) is represented by a female figure On tbo other hand the monk To Shtag 
(e 70S A n ) is said to bavo beon sn incarnation of the female Kuan Yin Ma j 

is Bold to be worshipped in Nepal sometimes os o mole, sometimes os a femai 
See Bendell and Haraprasad, Nepalese MSS p lxvn 

* de Blonsy, ? e pp 48-57 
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knowledge, and meditation. It is for this that he has m his 
hradfl the sword of knowledge and a book A beautiful figure 
from Java bearing these emblems is in the Berlin Museum 1 
Miniatures represent him as of a yellow colour with the hnnifo 
{when they do not carry emblems) set m the position known as 
teaching the law 2 Other signs which distinguish his images are 
the blue lotus and the lion on which he sits. ° 

An interesting fact about Uanju&i is his association with 
China*, not only in Chinese but in late Indian legends The 
mountain Wu-t'ai-shan in the province of Shan-si is sacred to 
him and is covered with temples erected in his honour 4 The 
name (mountain of five terraces) is rendered in Sanskrit as 
Panaa&rsha, or Panoahkha, and ocours both in the Svayambhfi 
Pur&na and in the text appended to miniatures representing 
Manju&i The principal temple is said to have been erected 
between 471 and 500 A n I have not seen any statement that 
the locality was sacred in pre-Buddhist tames, but it was 
probably regarded as the haunt of deitaeB, one of whom— 
perhaps some spirit of divination— was identified with the wise 
Mafiju&f It is possible that during the various inroads of 
Grffico-Bactnans, Yueh-Chih, and other Central Asian tribes 
into India, Mafi]u6ri was somehow imported into the pantheon 
of the Mahayana from China or Central Asia, and he has, 
especially m the earlier descriptions, a certain pure and abstract 
quality whioh recalls the Amesha-Spentas of Persia. But still 
his attributes are Indian, and there is little positive evidence of 
a foreign origin. I-Ching is the first to tell us that the Hindus 
believed he oame from China 5 . Hsuan Chuang does not mention 
this belief , and probably did not hear of it, for it is an interesting 
detail which no one writing for a Chinese audience would have 
omitted. We may therefore suppose that the idea arose in India 
about 650 as By that date the temples of Wu-t'ai-Shan would 

1 It is reproduced in Grunwedel’s Buddh it Art in India Translated by Gibson, 
1S01, p 200 

> Dbarmaoakramudra 

* For the Nepalese legends see S Levi, Lt X'epal, 1905-9 

* For an account of this sacred mountain see Edims, Bthgum *n rhino, chaps 
xratoxnc 

* See I tstng, trans T&kakuau, 189G, p 130 For some further remarks on the 
possible foreign origin of MaSjufrf see below, chapter on Central Asia The vereea 
attributed to King Harsba (Nnnjio, 1071} praise the reliqnanes of China but without 
details 
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have had time to become celebrated, and the visits paid to 
India by distinguished Chinese Buddhists would be likely to 
create the impression that China was a centre of the faith and 
frequented by Bodhisattvas 1 . We hear that Vajrabodhi (about 
700) and Prajfia (782) both went to China to adore ManjuSri. 
In 824 a Tibetan envoy arrived at the Chinese Court to ask for 
an image of Man]u4ri, and later the Grand Lamas officially 
recognized that he was incarnate in the Emperor*. Another 
legend relates that Manjugrl came from Wu-t'ai-Shan to adore 
a miraculous lotus® that appeared on the lake wMch then filled 
Nepal. With a blow of his sword he deft the mountain barrier 
and thus drained the valley and introduced dvihzation. There 
may be hidden in this some tradition of the introduction of 
culture into Nepal but the Nepalese legends are late and m their 
collected form do not go back beyond the sixteenth century. 

After Avalokita and ManjuSri the most important Bodhisat- 
tva is Maitreya 4 , also called Ajita or unconquered, who is the 
only one recognized by the Pah Canon 6 . This is because he does 
not stand on the same footing as the others. They are super- 
human in their origin as well as in their career, whereas Maitreya 
is simply a being who like Gotama has lived innumerable lives 
and ultimately made himself worthy of Buddhahood which he 
awaits m heaven. There is no reason to doubt that Gotama 
regarded himself as one in a senes of Buddhas: the Pali 
scriptures relate that he mentioned his predecessors by name, 
and also spoke of unnumbered Buddhas to come 6 . Nevertheless 
Maitreya or Metteyya is rarely mentioned in the Pah Canon 7 . 

1 Some of tho Tnntros, t g the Mahacinakramacara, though they do not connect 
MoRjuari with Chinn, represent some of their most snrpnsmg novelties as having 
been brought thence by ancient sages like Vasishtha 

* J R AS now senes, xn 522 and J AS B 1882, p 41. The name Mancha 
perhaps contributed to this belief 

* It is described u a Svuyambhfl or spontaneous manifestation of the Adi- 
Buddha. 

* Sanskrit, Maitreya, Bell, Metteyya; Chinese, Mill; Japanese, Mirokn; 
Mongol, Maidon, Tibetan, Byams pa (pronounced Jampa). For the history of the 
Maitreya idea Bee especially Ten, B E F E 0 1011, pp 439-457. 

* But a Siamese inscription of about 1361, possibly influenced by Chinese 
Mahayatusm, speaks of tho ten Bodhisatts as headed by Uetteyva. See B EJf.E 0. 
1917, No 2, pp 30. 31 

1 J; in the MahapannihHni Sutra 

’ Dig Nil xxvi. 25 and Buddhavamsa, xxvn. 19, and even this last verse Is 
said to he an addition. 
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He is, however, frequently alluded to in the exegetioal Pah 
literature, in the An&gata-varnsa and in the earlier Sanskrit 
works such as the Lahta-vistara, the Divy&vad&na and MahfL- 
vastu. In the Lotus he plays a prominent part, hut still is 
subordinate to ManjuSri Ultimately he was eclipsed by the 
two great Bodhisattvas but m the early centuries of our era he 
received much respect His images are frequent in all parts of 
the Buddhist world he was behoved to watch over the propaga- 
tion of the Faith 1 , and to have made special revelations to 
AsaAga 8 In paintings he is usually of a golden colour, his 
statues, which are often gigantic, show him standing or sitting 
in the European fashion and not cross-legged He appears to 
be represented m the earliest Gandharan sculptures and there 
was a famous image of him in Udy&na of which Fa-Hsien 
(399-414 a D ) speaks os if it were already ancient® Hsuaa 
Chuang describes it as well as a stupa erected 4 to commemorate 
S&kyamum’s prediction that Maitreya would be his successor 
On attaining Buddhahood he will become lord of a terrestrial 
paradise and hold three assemblies under a dragon flower tree 5 , 
at which all who have been good Buddhists in previous births 
will become Arhats I-Ching speaks of meditating on the advent 
of Maitreya in language like (hat which Christian piety uses of 
the second coming of Christ and concludes a poem which is 
incorporated in his work with the aspiration "Deep as the depth 
of a lake be my pure and calm meditation. Let me look for the 
first meeting under the Tree of the Dragon Flower when I hear 
the deep rippling voice of the Buddha Maitreya 4 .” But messianic 


1 Soo eg Walters, YUan Chuang, i 239 

» See Wattors and Pfri in BE F BO 1011, 439 A temple of Maitreya has 
been found at Turfan in Central Asia with a Chinese inscription which speaks of 
him os an aotivo and benevolent deity manifesting himself in many forma 

» Ho haa not fared well m Chinese iconography whioh represents him oa an 
enormously fat amihng monk In the Liang dynasty there was a monk called Pu tai 
(Jap Hotel) who was regarded aa an incarnation of Maitreya and became a popular 
eubjeot for caricature It would appear that tho Bodhisattva himself has bocomo 
superseded by this ohcorful but undignifiod in carnation 

* The stupa was apparently at Benares but Hsuan Chuang's narrative is no 
dear and other versions make Rajagnha or gravest! the scene of the prediction 

* Corapa This is his bodhi tree under whioh ho will obtain enlightenment as 
Sakyamum under tho ficus religiose Each Buddha lias his own speoiat kind o 

bDd « U Record of the Buddht*l rcltgion, Tians Takakusu, p 2U Sec too Walters, 
YOan Chuang, U 67, M4, 210, 216 
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ideas were not much developed in either Buddhism or Hinduism 
and perhaps the figures of both Maitreya and KalM owe some- 
thing to Persian legends about Saoshyant the Saviour. 

The other Bodhisattvas, though lauded in special treatises, 
have left little impression on Indian Buddhism and have 
obtained in the Par East most of whatever importance they 
possess. The makers of images and miniatures assign to each his 
proper shape and colour, but when we read about them we feel 
that we are dealing not with the objects of real worship or even 
the products of a lively imagination, but with names and figures 
which have a value for picturesque but conventional art. 

Among the best known is Samantahhadra, the all graoious 1 , 
who is still a popular deity in Tibet and the patron saint of the 
sacred mountain Omei in China, with which he is associated as 
Manjuiri with Wu-t'ai-shan. He is represented as green and 
riding on an elephant. In Indian Buddhism he has a moderately 
prominent position. He is mentioned in the D harmnafl.ngrn.hii. 
and in one chapter of the Lotus he is charged with the special 
duty of protecting those who follow the law. But the Chinese 
pilgrims do not mention his worship 

Mah&sth&mapr&pta 8 is a somewhat similar figure. A chapter 
of the Lotus (six) is dedicated to him without however giving 
any clear idea of his personality and he is extolled in several 
descriptions of SukMvati or Paradise, especially in the Ami- 
t&yurdhy&na-sfitra. Together with Amit&bha and Avalokita he 
forms a triad, who rule this Happy Land and are often repre- 
sented by three images m Chinese temples. 

Vajrap&ni is mentioned in many lists of Bodhisattvas (eg. 
m the Dharmasangraha) but is of somewhat doubtful position 
as Hsuan Chuang calls him a deva 8 . Historically his recognition 
as a Bodhisattva is interesting for he is merely Indra trans- 
formed into a Buddhist. The mysterious personages called 
vajradhara and Vajrasattva, who m later times are even 


JS&ST S “ froHP'Ung'oXantoky , for an interesting 

^ 1MSe ’ Se appeal* to be the Arbat Maud- 

10 tW “ d Ja P* a “ a marked tendency to regard all 
Bodhiaa ttvae as ancient worthies who by their tows and virtues have mentotheir 

* «* *«* 


s 8 Watters, i p 229, u 216. 
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identified with the onginal Buddha spirit, are further develop- 
ments of Vajrap&m He owes his elevation to the fact that 
Vajra, originally meaning simply thunderbolt, came to be used 
as a mystical expression for the highest truth. 

More important than these is Ksbitigarbha, Ti-tsang or 
Jizo 1 who in China and Japan ranks second only to Kuan-yin 
Visser has consecrated to him an interesting monograph 2 which 
shows what strange changes and chances may attend spirits 
and how ideal figures may alter as century after century they 
travel from land to land We know little about the origin of 
Kshitigarbha The name seems to mean Earth-womb and he 
has a shadowy counterpart in AldUagarbha, a similar deity of 
the air, who it seems never had a hold on human hearts The 
Earth is generally personified as a goddess 8 and Kshitigarbha 
has some slight feminine traits, though on the whole decidedly 
masculine The stones of his previous births relate how he was 
twice a woman: in Japan he was identified with the mountain 
goddess of Kamado, and he helps women m labour, a boon 
generally accorded by goddesses In the pantheon of India he 
played an inconspicuous part 4 , though reckoned one of the eight 
great Bodhisattvas, but met with more general esteem in 
Turkestan, where he began to collect the attributes afterwards 
defined m the Far East. It is there that his history and trans- 


formations become dear. 

He is primarily a deity of the nether world, but like Amitfihha 
and Avalokita he made a vow to help all living creatures and 
specially to deliver them from hell The Taoists pictured hell 
as divided into ten departments ruled over by as many kings, 
and Chinese fancy made Ti-tsang the superintendent of these 
functionaries He thus becomes not so much a Saviour as the 
kindly superintendent of a prison who preaches to the inmates 
and willingly procures their release Then we hear of six Ti- 
tsang s , corresponding to the six worlds of sentient beings, the 
gracious spirit being supposed to multiply his personality in 


i Kshitigarbha is translated into Chinese as Ti-tsang and JaS u tbo Japaness 
pronunciation of tho same two Chirac tera , m . __ 

« In Oitanat ZUft 1013-15 Sec too Johnston, BuMhtrtChttui, chap gn 
a The Earth goddess is known to the earliest Buddhist legends The Bu 
called her to witness when sitting under the Bo tree 

* Three SStras, analjaed by Visser, treat of KehiUgarMia They are Nanjio, 

Nos 04, 65, 67. 
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order to minister to the 'wants of ail. He is often represented 
as a monk, staff in hand and with shaven head. The origin of 
this guise is not clear and it perhaps refers to his previous births. 
But in the eighth century a monk of Chiu Hua 1 was regarded 
as an incarnation of Ti-tsang and after death his body was gilded 
and enshnned as an object of worship. In later times the 
Bodhis&ttva was confused with the incarnation, in the same 
way as the portly figure of Pu-tai, commonly known as the 
laughing Buddha, has been substituted for Maitreya in Chinese 
iconography. 

In Japan the cult of the six JizSs became very popular. 
They were regarded as the deities of roads 2 and their effigies 
ultimately superseded the ancient phallic gods of the crossways. 
In this martial country the Bodhisattva assumed yet another 
character as Shogun Jizo, a militant priest riding on horseback 3 
and wearing a helmet who became the patron saint of warriors 
and was even identified with the Japanese war god, Hachiman. 
Until the seventeenth century Jizo was worshipped principally 
by soldiers and priests, but subsequently his cult spread among 
all classes and in all districts His benevolent activities as a 
guide and saviour were more and more emphasized: he heals 
sickness, he lengthens life, he leads to heaven, he saves from 
hell he even suffers as a substitute in hell and is the special 
protector of the souls of children amid the perils of the under- 
world Though this modem figure of Jizo is wrought with 
ancient materials, it is in the mam a work of Japanese senti- 
ment. 


1 A oelehrated monastery m the portion of An-hoi which lies to the south of the 
xang-tse See Johnston, Budikut China, chaps vm, rs and x. 

1 Thera is some reason to think that even in Turkestan Kshitigarbha was a cod 
of roads. 

* In Annam too Jxro is represented on horseback. 
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THE BUDDHAS OF MAHAYANISM 


This mythology did not grow up around tho Buddha without 
affecting tho central figure To understand tho extraordinary 
changes of meaning both mythological and metaphysical which 
tho word Buddha undergoes in Mahayamst theology we must 
keep in mind not tho personality of Gotama but the idea that 
ho is one of several successive Buddhas who for convenience 
may bo counted as four, seven or twenty-four but who really 
form an infinite senes extending without limit backwards into 
tho past and forwards into the future 1 This belief in a senes of 
Buddhas produced a plentiful crop of imaginary personalities 
and also of speculations as to their connection with one another, 
with tho phenomena of tho world and with the human soul 
In tho Pali Canon tho Buddhas antecedent to Gotama are 


introduced much like ancient kings as part of tho legendaiy 
history of this world. But in the Lakta-vistam (Chap xx) and 
the Lotus (Chap vn) wo hear of Buddhas, usually desenbed as 
Tathflgatas, who apparently do not belong to this world at all, 
but rule various points of tho compass, or regions desenbed as 
Buddha-fiolds (Buddlia-kshotrn). Their names are not the same 
in tho different accounts and wo romam dazzled by an endless 
panorama of an infinity of universes with an infinity of shining 
Buddhas, illuminating infinite space 

Somewhat later five of these unearthly Buddhas were formed 
into a pentad and desenbed as Jinns 9 or Dhyftm Buddhas 
(Buddhas of contemplation), namely, Vairocana, Akshobhya, 
Ratnasambhava, Amit&bha and Amoghasiddhi In the fully 


developed form of this doctrine these five personages are 

i InMah&pamub Sut J 10 tho Buddha is made to speak of nil the other Badfimii 
who h&vo boon in tho long ages of the past and will bo m tho long ages of tho future 

* Though X>h}&ni Buddha is the title most frequenlly used in European worm 
it would appear that Jma is more ubuoI m Sanskrit works, and m fact Dhyam 
Buddha is hardly known outside Nepalese literature Ratnasambhava and Amo 
ghasiddhi are rarely mentioned apart from tho others According to Getty (Ocd* / 
Northern Buiihtm, pp 20, 27) o group of six. including the Adi-Buddba himself 
under the name of Vajrasattva, is aomotimea worshipped 
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produced by contemplation from the Adi-Buddha or original 
Buddha spirit and themselves produce various reflexes, including 
Bodtusattvas, human Buddhas and goddesses like T&r&. The 
date when these behefs first became part of the accepted 
Mahayana creed cannot be fixed but probably the symmetrical 
arrangement of five Buddhas is not anterior to the tantrio 
period 1 of Buddhism. 

The most important of the five are Vairooana and Amitabha. 
Akshobhya is mentioned in both the Lotus and Smaller Sukha- 
vati-vyuha as the chief Buddha of the eastern quarter, and a 
work purporting to be a description of his paradise still extant 
in Chinese® is said to have been translated in the time of the 
Eastern Han dynasty. But even in the Far East he did not 
find many worshippers. More enduring has been the glory of 
Vairocana who is the chief deify of the Shingon sect in Japan 
and is represented by the gigantic image in the temple at Nara. 
In Java he seems to have been regarded as the principal and 
supreme Buddha. The name occurs in the Mah&vastn as the 
designation of an otherwise unknown Buddha of luminous 
attributes and in the Lotus we bear of a distant Buddha-world 
called Vairocana-rasmi-pratunandita, embellished by the rays 
of the sun®. Vairocana is clearly a derivative of Virocana, a 
recognized title of the sun in Sanskrit, and is rendered in fihin«>HA 
by Ta-jih meaning great Sun How this solar deity first came 
to be regarded as a Buddha is not known but the connection 
between a Buddha and light has always been recognized. Even 
the Pah texts represent Gotama as being luminous on some 
occasions and in the Mahayauist scriptures Buddhas are radiant 
and light-giving beings, surrounded by halos of prodigious extent 
and emitting flashes which illuminate the depths of space. The 
visions of innumerable paradises in all quarters con taining 
jewelled stupas and lighted by refulgent Buddhas which are 
frequent in these works seem founded on astronomy vaporized 
under the influence of the idea that there are millions of universes 
au equally transitory and unsubstantial. There is no reason, so 


peri0d S ‘™ and Vlshnu worshipped in five forms See 
•wow, Book v chap msec Sod Jin 
* Nanjio, Cat No 28 

“ ® *■ XJp. vm 7 and 8 as the name of an 

fiSS sTmTSi t0a0l “ E ° f t"*** Ver00ana “Rename clan 
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far as I see, to regard Gotamo as a mythical solar hero, but the 
colostial Buddhas 1 elearly have many solar attributes. This is 
natural. Solar doitics arc so abundant m Veche mythology that 
it is hardly possible to be a benevolent god without having 
something of the character of the sun The stream of foreign 
religions which flowed into India from Bactna and Persia about 
the time of tho Christian era brought new aspects of sun worship 
such as Mitlira, Hobos and Apollo and strengthened tho tendency 
to connect divinity and light. And this connection waspecuharly 
appropriate and obvious in tho caso of a Buddha, for Buddhas 
are dearly revealors and hght-givers, conquerors of darkness 
and dispollcrs of ignoranco 

Amit&bha (or the Buddha of measureless light), riBing suddenly 
from an obscure ongin, has like Avaloktta and ViBhnu become 
one of tho great gods of Ada. He is also known as Amit&yus 
or measureless life, and is therefore agod of light and immortality. 
According to both the Lotus and the Smollor Sukh&vati-vyfiha 
he is the lord of tho westom quarter but ho is unknown to the 
Lahta-vistara. It gives tho ruler of the west a lengthy title*, 
which suggests a land of gardens. Now Paradise, which has 
biblical authority as a name for tho place of departed spirits, 
appears to mean in Persian a park or enclosed garden and the 
Avesta speaks of four heavens, tho good thought Paradise, the 
good word Paradise, the good deed Paradise and the Endless 
Lights 3 . This last expression boars a remarkable resemblance 
to the name of Amit&bha and wo can understand that he should 
rule the west, because it is tho home to which the sun and 
departed spirits go. Amit&bha’s Paradise is called Sukh&vati 
or Happy Land In the Puranas the city of Varuna (who is 
suspected of having a non-Indian origin) is said to be situated 
in the west and is called Sukho (Lmga P and Vayu P ) or 
Mukhya (so Vishnu P and others) The name Annt&bha also 
occurs m the Vishnu Purana as the name of a class of gods and 
it is ounous that they are in one place 4 associated with other 


i Tho names ot many of theso Buddhas, perhaps tho majority, contain »<®> 
word exprcssivo of light such oa Aditya, probha or tojos 

* Chap XX Pushpavalivanar&jikusnmitSbhijfia _ , ,, 

. E g Yashta xxu and xxrv 8 BE vol xxm PP 317 and 344 Thot.Ua 
Pure Land (Chinese Ch'ing t'u, Japanoso Jo do) has also a Persian ling 
Soo further in tho chapter on Central Asia 

• Vishnu P , Book m ehap n. 
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deities called the Mukhyas. The worship of AmitAbha, so far 
as its history can be traced, goes back to Saraha, the teacher of 
Nftg&rjuna. He is said to hare been a Sndra and his name seems 
un-Indian. This supports the theory that this worship was 
foreign and imported into India 1 . 

This worship and the doctrine on which it is based are an 
almost complete contradiction of Gotama’s teaching, for they 
amount to this, that religion consists in faith in Amit&bha and 
prayer to him, in return for which he will receive his followers 
after death in his paradise. Yet this is not a late travesty of 
Buddhism but a relatively early development which must have 
begun about the Christian era The principal works in which 
it iB preached are the Greater Sukhfi-vatt-vyfiha or Description 
of the Happy Land, translated into Chinese between 147 and 
180 a d., the lesser work of the same name translated in 402 ajo. 
and the Sfitra of meditation on Amitfiyus 2 translated in 424. 
The first of these works purports to be a discourse of S&kyamum 
himself, delivered on the Vulture’s Peak in answer to the 
questions of Ananda. He relates how i nnume rable ages ago 
there was a monk called Dhannfikara who, with the help of the 
Buddha of that period, made a vow or vows 8 to become a 
Buddha but on conditions. That is to say he rejected the 
Buddhahood to which he might become entitled unless his 
ments obtained certain advantages for others, and having 
obtained Buddhahood on these conditions be can now cause 
them to he fulfilled. In other words he can apportion his vast 
store of accumulated merit to suoh persons and in such manner 
as he chooses. The gist of the conditions is that he should when 
he obtained Buddhahood be lord of a paradise whose inhabitants 
live in unbroken happmess until they obtain Nirvana. All who 
have thought of this paradise ten times are to be admitted 
therein, unless they have committed grievous sin, and Amit&bha 
will appear to them at the moment of death so that their 
thoughts may not be troubled. The Buddha shows Ananda a 

1 See below • Section on Central Asia, and Grflnwedol, Mythologit, Si, 36 and 
notes • Taianatha (Shiefner), p 83 and notes 

* Amit&yur-dhyana sfitra All three works are translated inS BB, vol tltx. 

’ Pranidhfina Not only Amrtabha bnt all Bodbisattras (especially Avalokita 
end Kshitigarbha) are supposed to hare made such tows This idea is very common 
in China and Japan bnt goes back to Indian sources. See e g Lotus, xxrv. 
verse 3 
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miraculous vision of this' paradise and its joys are described in 
language recalling the account of the New Jerusalem in the 
book of Revelation and, though coarser pleasures are excluded, 
all the delights of the eye and ear, such as jewels, gardens, 
flowers, nvers and the songs of birds await the faithful. 

The smaller Sukh&vati-vyuha, represented as preached by 
S&kyamum at Sr&vasti, is occupied almost entirely with a 
description of the paradise. It marks a new departure in 
definitely preaching salvation by faith only, not by works, 
whereas the previous treatise, though dwelling on the efficacy 
of faith, also makes merit a requisite for life in heaven. But the 
shorter discourse says dogmatically “Beings are not bom in 
that Buddha country as a reward and result of good works 
performed in this present life. No, all men or women who hear 
and bear in mind for one, two, throe, four, five, six or seven 
nights the name of Amitflyus, when they come to die, Amit&yus 
will stand before them in the hour of death, they will depart 
this life with quiet minds and after death they will be bom in 
Paradise.” 

The Amit&yur-dhy&na-sfitra also purports to be the teaching 
of S&kyamum and has an historical introduction connecting it 
with Queen Vaidehf and King Bimbis&ra In theology it is more 
advanced than the other treatises : it is familiar with the doctrine 
of Dharma-k&ya (which will be discussed below) and it represents 
the rulers of paradise as a triad, Amit&yus being assisted by 
Avalokita and Mahosthfl.mnpr&pta 1 Admission to the paradise 
can be obtained in various ways, but the method reoommended 
is the practice of a senes of meditations which are described m 
detail The system is comprehensive, for salvation can be ob- 
tained by mere virtue with little or no prayer but also by a single 
Invocation of Amit&yus, which suffices to free from deadly mis 

Strange as such doctrines appear when set beside the Pah 
texts, it is clear that in their ongin and even in the form which 
they assume in the larger Sukh&vati-vydha they are simply an 
exaggeration of ordinary Mahayamst teaching 2 . Anut&bha is 

» These Bodhisattvas are alio mentioned but without mneh emphasis m the 


1 Even in Hinaywust works snob as the NidEnakathE Sumedha a reroln tion^ 
become a Buddha, formed as he lies on the ground before Dipankara, hw i « 
to Amide’s tow He resolves to attain the truth, to enable mankind 
the eea of the world and only then to attain Nirvana 
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theisfcio form of Buddhism is late and is recorded fr om Nepal, 
Tibet (in the Kftlaeakra system) and Java, a distribution whioh 
implies that it was exported from Bengal 1 But another form 
in which the Buddha-force is impersonal and analogous to the 
Parebrahma of the VedUnta is much older Yet when this 
philosophic idea is expressed m popular language it comes very 
near to Theism. As Kern has pointed out, Buddha is not called 
Deva or Jjvara in the Lotus simply because he is above such 
beings He declares that he has existed and will exist for 
incalculable ages and has preached and will preach in innumer- 
able millions of worlds His birth here and his nirvana are 
illusory, kindly devices which may help weak disciples but do 
not mark the real beginning and end of his activity. This implies 
a view of Buddha’s personality which is more precisely defined 
in the doctrine known as Tnk&ya or the three bodies 2 and 
expounded in the Mah&y&na-sfitr&lank&ra, the Awakening of 
Faith, the Suvama-prabhfisa sfifcra® and many other works. It 
may be stated dogmatically as follows, but it assumes somewhat 
divergent forms according as it is treated theologically or meta- 
physically. 

A Buddha has three bodies or forms of existence The first 
is the Dharma-k&ya, which is the essence of all Buddhas. It is 
true knowledge or Bodhi. It may also be described as Nirvana 
and also as the one permanent reality underlying all phenomena 
and all individuals The second is the Sambhoga-k&ya, or body 

hod not the precise dogmatic sense whioh it acquired later His argument is that 
no ono can become a Buddha without an equipment (Sambhfira) of mant and 
knowledge Such an equipment can only be obtained from a previous Buddha 
and therefore the senes of Buddhas must extend infinitely backwards 

1 For the prevalence of the dootrmo in medieval Bengal see B K Sarkar, 
Folllon Element in Hindu Culture, which is however sparing of precise references 
The jDhsrma or HiraSjana of the Sflnyo Purina seems to he equivalent to Adi- 
Buddha 

Sometimes the Adi Buddha is identified with Vajrssattva or Samantobhodra, 
although these beings are otherwise elassified as Bodhisattvss This appears 
analogous to the procedure common m Hinduism by whiob a devotee declares 
that his special deity is all the gods and the supreme spirit 

* It would appear that some of the Tantras treat of five bodies, adding to the 
three here given others such as the Anandak&ya, Vajrsktya and Svabh&vabiys 
For this doctrine see especially Do la ValUe Poussin, J BA 8 1800, pp 943-987 
and MuMon, 1913, pp 257 fi Jigs med nam-mkd, the historian of Tibetan Buddhism, 
describes four See Hutb, Oee d Bud tn d Mongolet, vol n pp 88-89 Hinduism 
» i.n assigns to hvmg beings three bodies, the KSrapa ferira, lingai and stbfilas 

* Translated into Chinese by Dharmaraksha between 897 and 439 A.S 
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of enjoyment, that is to say the radiant and superhuman form 
in whioh Buddhas appear in their paradises or when otherwise 
manifesting themselves in celestial splendour. The third is the 
Nmn&na-k&ya, or the body of transformation, that is to say 
the human form worn by S&kyamuni or any other Buddha and 
regarded as a transformation of his true nature and almost a 
distortion, because it is so partial and inadequate an expression 
of it Later theology regards Amit&bha, Amitayus and S&kya- 
muni as a series corresponding to the three bodies Amit&bha 
does not really express the whole Dharma-k&ya, which is 
incapable of personification, but when he is accurately dis- 
tinguished from Amit&yus (and frequently they are regarded as 
synonyms) he is made the more remote and ethereal of the two. 
Amit&yus with his rich ornaments and his flask containing the 
water of eternal life is the ideal of a splendidly beneficent saviour 
and represents the Sambhoga-k&ya 1 . Sakyamuni is the same 
beneficent being shrunk into human form. But this is only one 
aspeot, and not the most important, of the doctrine of the three 
bodies. We can easily understand the Sambhoga-k&ya and 
Nirm&na-kftya. they correspond to a deity such as Vishnu and 
his incarnation Krishna, and they are puzzling in Buddhism 
simply because we think naturally of the older view (not entirely 
discarded by the Mahayana) which makes the human Buddha 
the crown and apex of a senes of lives that find in him their 
fulfilment But it is less easy to understand the Dharma-k&ya. 

The word should perhaps be translated as body of the law 
and the thought originally underlying it may have been that 
the essential nature of a Buddha, that which makes bun a 
Buddha, is the law whioh he preaches As we might say, the 
teacher lives in his teaching: while it survives, he is active and 
not dead. 


The change from metaphor to theology is illustrated by 
muan Chuang when he states 2 (no doubt quoting from his 
edition of the Pitakas) that Gotama when dying said to those 
around him 'Say not that the Tath&gata is undergoing final 


* ^prototype of the Sambhoga-kSya is found in the Pah Canon, for Buddha 

\ “hspanmb. But in 22) that when he appears among the different classes of 
ms form and voice are similar to theirs 

kW ^ 11 P 38 "Spiritual essence” is Pa-shin m Chinese, i e. Dhanna- 

of In J j P““S« « Voted to the effect that “henceforth the observances 
dumpies constitute the Tatbfigata’e Fa shin, eternal and imperishable ” 
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extinction . his spiritual presence abides for ever unchangeable ” 
This apparently corresponds to the passage in the Pah Canon 1 
which runs "It may be that m some of you the thought mav 
arise, the word of the Master is ended we have no more a 

teacher But it is not thus that you should regard it The truths 

and the rules which I have set forth, let them, after I am gone 
be the Teacher to you ” But m Buddhist writings, including 
the oldest Pah texts, Dharma or Dhamma has another important 
meaning. It signifies phenomenon or mental state (the two being 
identical for an idealistic philosophy) and comprises both the 
external and the internal world Now the Dhanna-k&ya is 
emphatically not a phenomenon but it may be regarded as the 
substratum or totality of phenomena or as that which gives 
phenomena whatever reality they possess and the double use 
of the word dharma rendered such divagations of meaning 
easier*. Hindus have a tendency to identify being and know- 
ledge. According to the Ved&nta philosophy he who knows 
Brahman, knows that he himself is Brahman and therefore he 
actually is Brahman In the same way the true body of the 
Buddha is prajnfi. or knowledge 8 By this is meant a knowledge 
which transcends the distinction between subject and object and 
which sees that neither animate beings nor inanimate things 
have individuality or separate existence. Thus the Dharma- 
kfiya being an intelligence which sees the illusory quality of the 
world and also how the illusion originates 4 may be regarded as 
the origin and ground of all phenomena As such it is also called 
Tathagato-garbha and Dharma- dMtu, the matrix or storehouse 
of all phenomena On the other hand, inasmuch as it is beyond 
them and implies their unreality, it may also be regarded as the 
annihilation of all phenomena, in other words as Nirvana In 
fact the Dharma-k&ya (or Bhfita-tathatk) is sometimes® defined 
m words similar to those which the Pah Canon makes the 
Buddha use when asked if the Perfeot Saint exists after death — 
"it is neither that whioh is existence nor that whioh is non- 


i Mah&panrub Sat vr i 

* Something similar might happen in English if think and thing were pro- 
nounced in the same way and a thwig were believed to be that whioh we can think 

3 See AshtasShaankS Pra]fl5-p&ranutfi, chap rv, near beginning 

* It is in this last point that no inferior intelligence can follow the thought of 
a Buddha 

* The Awalening oj Faith, Teitaro Suzuki, p 59. 
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existence, nor that which is at once existence and non-existence 
nor that which is neither existence nor non-existence.” In more 
theologioal language it may be said that according to the general 
opinion of the Mahayanists a Buddha attains to Nirvana by 
the very act of becoming a Buddha and is therefore beyond 
everything which we call existence Yet the compassion which 
he feels for mankind and the good Karma which he has accumu- 
lated cause a human image of him (Nirm&na-b&ya) to appear 
among men for their instruction and a superhuman image, 
perceptible yet not material, to appear in Paradise. 


t nr w* 



CHAPTER XIX 

MAHAYANIST METAPHYSICS 


Thus the theory of the three bodies, especially of the Dharma- 
k&ya, is bound up with a theory of ontology. Metaphysics 
became a passion among the travellers of the Great Vehicle as 
psychology had been in earlier times. They may indeed be 
reproached with being bad Buddhists since they insisted on 
speculating on those questions which Gotama had declared to 
be unprofitable and incapable of an answer m human language 
He refused to pronounce on the whence, the whither and the 
nature of things, but bade his disoiples walk m the eightfold 
path and analyse the human mind, because Buch analysis con- 
duces to spiritual progress India was the last country in the 
world where such restrictions were likely to bB observed Muoh 
Mahayamst literature is not rehgious at all but Bimply meta- 
physics treated in an authoritative and ecclesiastical manner 
The nature and origin of the world are discussed as freely as m 
the Vedfinta and with similar results the old ethics and psy- 
chology receive scant attention. Yet the difference is less than 
might be supposed Anyone who reads these treatises and 
notices the number of apparently eternal beings and the talk 
abont the universal mind is likely to think the old doctrine that 
nothing has an Atman or soul, has been forgotten But this 
impression is not correct, the doctnne of Nciifdimya/m is asserted 
so uncompromisingly that from one point of view it may be 
said that even Buddhas do not exist The meaning of this 
doctrine is that no being or object contains an unchangeable 
permanent self, which lives unaltered in the same or in different 
bodies On the contrary individual existences consist of nothing 
but a collection of skandhas or a eantdna, a succession or senes 
of mental phenomena In the Pah books this doo trine is applied 
chiefly to the soul and psychological enquiries The Mahayana 
applied it to the external world and proved by ingenious argu- 
ments that nothing at all exists Similarly the d. octane of 
Karma 1S maintained, though it is seriously modified by the 
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admission that merit can be transferred from one personality 
to another. The Mahayaria continued to teach that an act once 
performed affects a particular series of mental states until its 
effect is exhausted, or in popular language that an individual 
enjoys or suffers through a senes of births the consequences 
of previous acts Sven the instance of Amit&bha’s paradise, 
though it strains the doctrine of Karma to the utmost, does 
not repudiate it For the believer performs an act — to wit, 
the invocation of Amit&bha — to which has been attached the 
wonderful result that the performer is reborn in a blessed state. 
This is not essentially different from the idea found in the Pali 
Canon that attentions paid to a Buddha may be rewarded by 
a happy rebirth in heaven 1 . 

Mahayamst metaphysics, like all other departments of this 
theology, are beset by the difficulty that the authorities who 
treat of them are not always in accord and do not pretend to 
he in accord The idea that variety is permissible in belief and 
conduct is deeply rooted m later Buddhism, there are many 
vehicles, some better than others no doubt and some very 
ramshackle, but all are capable of conveying their passengers 
to salvation Nominally the Mahayana was divided into only 
two schools of philosophy, practically every important treatise 
propounds a system with features of its own. The two schools 
are the Yog&c&ras and MMhyanukas 2 Both are idealists and 
deny the reality of the external world, but whereas theYog&ciras 
(also called Vijfianavadms) admit that Vijfifina or consciousness 
and the senes of states of which it consists are real, the M&dhya- 
mikas refuse the title of reality to both the subjective and the 
ohjeotive world and hence gained a reputation of being complete 
nihilists. Probably the M&dhyamikas are the older sohool. 

Both schools attach importance to the distinction between 
relative and absolute knowledge Belative knowledge is tiue for 
human beings living m the world, that is to say it is not more 
false than the world of appearance in which they live. The 
Hinayarust doctrines are true in this sense. Absolute knowledge 

1 B g m Mahapanmb Sot 17 67, the Bnddha says “There has been laid up by 
thnida the smith (who had given him hia last meal} a karma redounding to length 
ot hie, to good lortnne, to good fame, to tie i nhenlanee of beaten, and of sovereign 
power” 

* Stnotly speaking Madhyamaka is the name of the school hladhyamiks of its 
Adherents Both farms are used, e,g Rlndhy&malrftlr&nkfo; and Mddhyanukaadtra. 
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rises above the world of appearance and is altogether true bnt 
difficult to express in words. The Yogfic&ra makes three 
divisions, dividing the inferior knowledge into two. It dis- 
tinguishes first illusory knowledge (jpanhalptta) such as mistaking 
a piece of rope for a snake or belief in the existence of individual 
souls Secondly knowledge which depends on the relations of 
things (paralanlra) and whioh though not absolutely wrong is 
necessarily hunted, such as belief in the real existence of ropes 
and snakes And thirdly absolute knowledge (parintshpatma), 
which understands all things as the manifestation of an under- 
lying principle. The MSdhyamikas more simply divide knowledge 
into samvrtti-satya and paramdrtka-salya, that is the truth of 
everyday iife and transcendental truth. The world and ordinary 


real and true as eamvnti but in absolute truth (param&rtham ) 
xre attain Nirvana and then the world with its human Buddhas 
and its gods exists no more The word Sunyam or Ulnyatd, that 
is void, is often used as the equivalent of param&rtham Void 
must be understood as meaning not an abyss of nothingness 
but that which is found to be devoid of all the attributes which 
we try to ascribe to it. The world of ordinary experience is not 
void, for a great number of statements can be made about it, 
but absolute truth is void, because nothing whatever can be 
predicated of it Yet even this colourless designation is not 
perfectly accurate 1 , because neither being nor not-being can be 
predicated of absolute truth It is for this reason, namely that 
they admit neither being nor not-being but something between 
the two, that the followers of Nfig&rjuna are known as the 
Midhyamikas or school of the middle dootnne, though the 
European reader is tempted to say that their theories are 
extreme to the point of being a redvclto ad abmrium of the 
whole system Yet though much of their logic seems late and 


UOOiWWBWM*— «/ x . . nllnnn 

The fourfold proposition that the answer to certain questions 
cannot he any of the statements “is,” "is not," “both is and 
is not ” "neither is nor is not,” is part of the earliest known 
stratum of Buddhism The Buddha himself is represented as 

i NArfrinna. saya fiOnyam iti na vaktavyam aifinyam iti va 
nohha^oettprsVaSptyarthamtu kathyate, »» catmot 1» «r 

void at both or neither hut in order to aomehow indicate it. it is eaBed SOnyata 
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saying 1 that most people hold either to a belief in being or to 
a belief in not being. But neither belief is possible for one who 
considers the question with full knowledge. "That things have 
being is one extreme: that things have no being is the other 
extreme. These extremes have been avoided by the Tath&gata 
and it is a middle doctrine that he teaches,” namely, dependent 
origination as explained in the chain of twelve links. The 
Mfidhyamika theory that objects have no absolute and inde- 
pendent existence but appear to exist in virtue of their relations 
is a restatement of this ancient dictum. 

The Mahayanist doctors find an ethical meaning in their 
negations. If things possessed svabMrn, real, absolute, self- 
determined existence, then the four truths and especially the 
cessation of suffering and attainment of sanctity would be 
impossible For if things were due not to causation but to their 
own self-determining nature (and the Hin dus always seem to 
understand real existence in this sense) cessation of evil and 
attainment of the good would be alike impossible the four 
Noble Truths imply a world which is in a state of constant 
becoming, that is a world which is not really existent. 

But for all that the doctrine of iunyatd as stated in the 
Mfidhyamika aphorisms ascribed to JSTflg&rjuna leaves an im- 
pression of audacious and ingenious sophistry. After laying 
down that every object m the world exists only in relation to 
every other object and has no self-existence, the treatise pro- 
ceeds to prove that rest and motion are alike impossible. We 
speak about the path along which we are passing but there is 
really no such thing, for if we divide the path accurately, it 
always proves separable into the part which has been passed 
over and the part whioh will be passed over. There is no part 
which is being passed over This of course amounts to a denial 
of the existence of present tune. Time consists of past and 
future separated by an indivisible and unmeasurable instant. 
The m inimum of tune which has any meaning for us implies 
a change, and two elements, a former and a subsequent The 
present minute or the present hour are fallacious expressions 2 . 

1 Sam Nik. xxn 80 18 


obsurdum Shadworth 
treats of the question 


a philosophy, also admitted the force of the 
tune but regarded them as a rtdvetio ad 
m his Philosophy of jRefltctum, vol t, p 283 also 
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Therefore no one ever is passing along a path A g^n you cannot 
logically say that the passer is passing, for the sentence is 
redundant the verb adds nothing to the noun and mce versa 
but on the other hand you dearly cannot say that the non- 
passer is passing Again if you say that the passer and the 
passing are identical, you overlook the distinction between the 
agent and the act and both become unreal But you cannot 
maintain that the passer is different from the passing, for a 
passer as distinct from passing and passing as distinct from a 
passer have no meaning “But how can two entities exist at 
all, if they exist neither as identical with one another nor as 
different from one another? ” 

The above, though much abridged, gives an idea of the logic 
of these sutras They proceed to show that all manner of things, 
such as the five skandhos, the elements, contact, attachment, 
fire and fuel, origination, continuation and extinction have no 
real existence. Similar reasoning is then apphed to religious 
topics' the world of transmigration as well as bondage and 
liberation are declared non-existent In reality no soul is in 
bondage and none is released 1 Similarly Karma, the Buddha 
himself, the four truths, Nirvana and the twelve links m the 
flmin of causation are all unreal. This is not a declaration of 
scepticism. It means that the Buddha as a human or celestial 
being and Nirvana as a state attainable in this world are con- 
ceivable only in connection with this world and therefore, like 
the world, unreal No religious idea can enter into the unreal 
(that is the practical) life of the world unless it is itself unreal. 
Thm sounds a topsy turvy argument but it is really the same as 
the Advaita doctrine The Vedanta is on the one hand a soheme 
of salvation for liberating souls whioh transmigrate unceasingly 
m a world ruled by a personal God. But when true knowledge 
is attained, the soul sees that it is identical with the Highest 
Brahman and that souls which are m bondage and God who 
rules the world are illusions like the world itself But the Advaita 


for in its terminology Brahman is the real and the existent con- 
trusted with the world of illusion The result of giving to what 
the Advaita calls the real and existent the name of fifinyata 
i The sSnkhya philosophy makes a similar statement, though for different 
reasons 
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void is disconcerting. To say that everything without distinction 
is non-existent is much the same as saying that everything is 
existent. It only means that a wrong sense is habitually given 
to the word exist, as if it meant to be self-contained and without 
relation to other objects. Unless we can make a verbal contrast 
and assert that there is something which does exist, it seems 
futile to insist on the unreality of the world. Yet this mode of 
thought is not confined to text-books on logic It invades the 
scriptures, and appears (for instance) in the Diamond Cutter 1 * * * 
which is still one of the most venerated books of devotion in 
China and Japan In this work the Buddha explains that a 
Bodhisattva must resolve to deliver all living beings and yet 
must understand that after he has thus delivered innumerable 
beings, no one has been delivered. And why? Because no one 
is to be called a Bodhisattva for whom there exists the idea of 
a being, or person. Similarly a saint does not think that he is 
a saint, for if he did so think, he would believe in a self, and a 
person. There occur continually in this work phrases cast in 
the following form : “ what was preached as a store of merit, that 
was preached as no store of merit 8 by the Tath&gata and there- 
fore it is called a store of ment If there existed a store of ment, 
the Tath&gata would not have preached a store of merit ” That 
is to say, if I understand this dark language rightly, accumulated 
ment is part of the world of illusion which we live in and by 
speaking of it as he did the Buddha implied that it, like every- 
thing else in the world, is really non-existent Did it belong to 
the sphere of absolute truth, he would not have spoken of it as 
if it were one of the things commonly but erroneously supposed 
to exist Finally we are told of the highest knowledge “Even 
the smallest thing is not known or perceived there; therefore it 
is called the highest perfect knowledge.” That is to say perfect 
knowledge transcends all distinctions , it recognises the illusory 
nature of all individuality and the truth of sameness, the never- 
changing one behind the ever-changing many. In this sense it 
is said to perceive nothing and know nothing. 

One might expect that a philosophy thus prone to use the 

1 VajracohedikS See S B B. vol sux. It was translated into CSunese by 

Kom&rajiva (884-417 a t> ) 

* Or in other repetitions of the same formula, beings, ideas, good things, signs, 

®to , eto. 
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language of extreme nihilism would slip into a destructive, or 
at least negative system But Mahayamsm was pulled equally 
strongly m the opposite direction by the popular and mytho- 
logical elements which it contained and was on the whole 
inclined to theism and even polytheism quite as much as to 
atheism and acosmism. A modem Japanese writer 1 says that 
Dharma-kaya “may be considered to be equivalent to the 
Chnsti&n conception of the Godhead ” This is excessive as a 
historical statement of the view current in India during the early 
centuries of our era, but it does seem true that Dharma-kftya was 


made the equivalent of the Hindu conception of Param Brahma 
and also that it is very nearly equivalent to the Chinese Tao* 
The work called Avmlcentng of Faith 3 and ascribed to 


Aivaghosha is not extant in Sanskrit but was translated into 
Chinese in 653 a.d Its doctrine is practically that of the 


YogdcfLra school and this makes the ascription doubtful, but it 
is a most important treatise It is regarded as authoritative in 
China and Japan at the present day and it illustrates the tnple 
tendency of the Mahayana towards metaphysics, mythology, 
and devotional piety. It declares that faith has four aspeots 
Three of these are the three Jewels, or Buddha, the Law and 
the Church, and cover between them the whole field of religion 
and morahty as generally understood The exposition is tinged 
with a fine lingelfish emotion and tells the believer that though 
he should stave not for his own emancipation but for the 
salvation of others yet he himself receives unselfish and super- 
natural assistance He is remembered and guarded by Buddhas 
and Bodhisattvas in all quarters of the Universe who are 
eternally trying to liberate mankind by various expedients 
(up&ya) By expedient is meant a modified presentment of the 
truth which is easier of comprehension and, if not the goal, at 
least on the road to it, such as the Paradise of AmitAbha 


be nEe d wi<I clre, as its frequent use of the word «m 1 may lead to 

’’'’I work 

which cover* much of the came ground is extent m Sanskrit ju weu as ^ 

and Tibetan translations It is a luoid and anthon ForYcgaclr* 

appear to have ever been popular, or to be read now in the Far East nr 

see also J fusion, I80f , p 370 
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But the remaining aspect of faith, which is the one that the 
author puts first in his enumeration, and treats at great length, is 
“to believe m the fundamental truth, that is to think joyfully 
of suchness.” By suchness (in Sanskrit bhuta-tathaid, m Chinese 
Chen ju) is meant absolute truth as contrasted with the relative 
truth of ordinary experience 1 . The word is not illuminating nor 
likely to excite religious emotion and the most that can be said 
for it is that it is less dreary than the void of N&g&rjuna. 
Another and more positive Bynonym is dharma-dhdtu, the all- 
embracing totality of things. It is only through our ignorance 
and subjectivity that things appear distinct and individuate. 
Could we transcend this subjectivity, isolated objects would 
cease to exist. Things in their fundamental nature cannot be 
named or explained, they are beyond the range of language and 
perception they have no signs of distinction but possess absolute 
sameness (aamat&) Prom this totality of things nothing can be 
excluded and to it nothing can he added Yet it is also 6Gnyat&, 
negation or the void, because it cannot be said to possess any 
of the attributes of the world we live in. neither existence nor 
non-existence, nor unity nor plurality can be predicted of it. 
According to the celebrated formula of N&g&xjuna known as 
tiie eight Nos there is in it “neither production, (ubp&da) nor 
destruction ( uccheda ) nor annihilation [ntrodha) nor persistence 
[sasrnid) nor unity {ekdrtha) nor plurality {ndn&rlha) nor coming 
m (dgamana) nor going out ( nirgamd ) ” But when we perceive 
that both subject and object are unreal we also see that suchness 
is the one reality and from that point of view it may be regarded 
as the Dharma-kfeya of all Buddhas It is also called TatMgata- 
garbha, the womb or store-house of the Buddha, from which all 
individual existences are evolved under the law of causation, 
but this aspect of it is already affected by ignorance, for in 
Bhftta-tathatk as known in the light of the highest truth there 
is neither causation nor production. The Yog&c&ra employs the 
word SOmyaid (void), though not so much as its siste- school, 
but it makes special use of the term Slaya-vijndna, the receptacle 
or store of consciousness. This in so far as it is supermdividual 
is an aspect of suchness, but when it affirms and particularises 
itself it becomes citta, that is the human mind , or to be more 

nfi»!.' t ^ 0 ,? 1K!Uaa ' On o£ taiUli » KrfMwEttlm, xtx. 5 seams to record an early 
paese oi these speculations v 
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accurate the substratum of the human mind from which is 
developed memos, or the pnnoiple of will, self-consciousness and 
self-affirmation Similarly the Ved&nta philosophy, though it 
has no term corresponding to dlaya-vijfidna, is familiar with the 
idea that Brahman is m one aspect immeasurable and all- 
embracing but in another is infinitesimal and dwells m the 
human heart* or that Brahman after creating the world entered 
into it Again another aspect of suchness is enlightenment 
( bodht ), that is absolute knowledge free from the limitations of 
subject and object This “is the universal Dharma-k&ya of the 
Tath&gatas” and on account of this all Tath&gatas are spoken 
of as abiding in enlightenment a priori This enlightenment may 
be negative (as &{tnydla) in the sense that it transcends all 
relations but it may also be affirmative and then “it transforms 
and unfolds itself, whenever conditions are favourable, in the 
form of a Tath&gata or some other form in order that all beings 
may be induced to bring their store of merit to maturity 1 ” 

It will be seen from the above that the absolute truth of the 


Mahayamsts vanes from a severely metaphysical conception, 
the indescnbable thing in itself, to something very like an all- 
pervading benevolent essence which from time to time takes 
niinpn j n a Buddha And here we see how easy is the transition 
from the old Buddhism to a form of pantheism For if we admit 
that the Buddha is a superhuman intelligence appearing from 
time to fame according to a certain law, we add httle to this 
statement by saying that the essence or spint of the cosmos 
manifests itself from tame to tune as a Buddha Only, such 
words as essence or spirit are not really oorreot. The world of 
individuals is the same as the highest truth, the same as the 
Dharma-k&ya, the same as Nirvana It is only through ignorance 
that it appears to be different and partioulanzed Ignorance, 
the essence of whioh consists in believing m the distinction 
between subject and object, is also called defilement and the 
highest truth passes through various stages of defilement ending 
with that where under the influence of egoism and passion the 
external world of particulars is believed to be eveiy thing But 
the various stages may influence one another* so that under 
higher influence the mind which is involved in subjectivity 

i Aualmmg c J Faith, Tataro Snmta, pp 68 «nd 70 

* The process ib generally called Vfls&na or perfuming 
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begins to long for Nirvana. Yet Nirvana is not something 
different from or beyond the world of experience, it does not 
really involve annihilation of the skandh&s. Just as in the 
Advaita be who has the true knowledge sees that he himself 
and everything else is Brahman, so for the Mahayanist all things 
are seen to be Nirvana, to be the Dhanna-k&ya. It is sometimes 1 
said that there a re four kinds of Nirvana ( 0 ) absolute Nirvana, 
which is a synonym of the Bharzna-k&ya and in that sense 
universally present in all beings, (6) upadhi^esha-nirv&pa, the 
state of enlightenment which can be attained during life, while 
the body with its limitations still remains, (c) anupadhiiesha- 
nirv&na, a higher degree of the same state attained after death 
when the hindrances of the body are removed, (d) Nirvana 
without abode or apratishthita-nirv&na. Those who attain to 
this understand that there is no real antithesis between Sams&ra 
and Nirvana*, they do not seek for rest or emancipation but 
devote themselves to beneficent activity and to leading their 
fellows to Balvation. Although these statements that Nirvana 
and Sams&ra are the same are not at all m the manner of the 
older Buddhism, yet this ideal of disinterested activity combined 
with Nirvana is not inconsistent with the portrait of Gotama 
preserved in the Pali Canon. 

The Mahayanist Buddhism of the Par Bast makes free use 
of such phrases as the Buddha in the heart, the B uddha mind 
and the Buddha nature. These seem to represent such Sanskrit 
terms as Buddhatva and Bodhicitta which can receive either 
an ethical or a metaphysical emphasis. The former line of 
thought is well shown in Slntideva® who treats Bodhicitta as 
wo initial impulse and motive power of the religious life, com- 
intellectual illumination and unselfish devotion to the 
good of others. Thus regarded it is a guiding and stimulating 
principle somewhat analogous to the Holy Spirit in Christianity. 

. ®odhioitta is also the essential quality of a Buddha 
tend the Holy Spirit too is a member of the Trinity) ondinso 
sr as a man has the Bodhicitta he is one with all Buddhas. 


Chinese version quoted by Teitaro Sturaki, Outlines of 

Bttddfoni ?. S43 A PP aran % 1)0451 up&dhl and upadhi are used m. 

oaneferrt UpSdi is the Pali form. 

6Sste ‘ (xxv 19 > 644488 41144 tbwe “ no difference between 
^ RaWranath Tagore, Badhma, pp 160-164. 
nodhioaiySvat&ra, chap, r, called praise of the Bodhicitta. 



46 


THE MAHAY AN A 


[OH. XIX 

This conception is perhaps socondary in Buddhism but it is also 
as old as the Upamshads apd only another form of the doctrine 
that the spirit in eyery man (antary&min) is identical with the 
Supreme jSpint. It is developed in many works still popular m 
the Far East 1 and was the fundamental thesis of Bodhidharma, 
the founder of the Zen school But the practical character of 
the Chinese and Japanese has led them to attach more import- 
ance to the moral and intellectual side of this doctnne than to 
the metaphysical and pantheistic side 

* Eg the P'n tVharn t-hmang-Inn (Nanjio, 1304), translated from Nagirjtma, 
and tha Ta Ch’Sng-fa ohieh wu ch'a-pioh lun, translated from Sthiramata (Nanjio, 
1268}. 



CHAPTER XX 

MAHATANIST SCRIPTURES 

Ik a previous chapter I have discussed the Pali Canon and I 
shall subsequently have something to say about the Chinese 
and Tibetan Canons, which are libraries of religious and edifying 
works rather than sacred books similar to the Vedas or the 
Bible. My present object is to speak of the Sanskrit literature, 
chiefly sutras, which appeared contemporaneously with the rise 
of Mahayanism in India 

The Mahayanist scriptures are the largest body of sacred 
writings extant in the world, but it is not easy either to define 
the hunts of the Canon or to say when it was put together. 
According to a common tradition Kanishka played for the 
Church of the Great Vehiole much the same part as Asoka for 
the Theravadins and summoned a Council which wrote com- 
mentaries on the Tripitaka. This may be 'reasonably held to 
include a recension of the text commented on bnt we do not 
know what that text was, and the brief and perplexing accounts 
of the Council which we possess indicate not that it gave its 
imprimatur to Mahayanist sutras bnt that it was specially 
concerned with the Abhidhaxma works of the Sarv&stuvfidm 
school. 

In any case no Canon formed in the time of Kanishk a can 
have been equivalent to the collections of writings accepted to- 
day in China and Tibet, for they contain works later than any 
date which can he assigned to his reign, as do also the nine 
sacred hooka revered in Nepal It was agreed among Indian 
Buddhists that the scriptures were divided among the three 
Pitakas or baskets, but we may surmise that there was no 
unanimity as to the precise contents of each basket. In India 
the need for unanimity in such matters is not felt. The Brah- 
mans always recognized that the most holy and most jealously 
preserved scriptures could exist in various recensions and the 
Mahabharata shows how generations of respectful and un- 
cntical hearers may allow adventitious matter of all sorts to 
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be incorporated in a work. Something of the some kind happened 
with the Pitakas We know that the Pali recension which we 
possess was not the only one, for fragments of a Sanskrit version 
have been discovered. 

There was probably a large floating literature of sntras, often 
presenting several recensions of the same document worked up 
in different ways Just as additions were made to the list of 
Upamshods up to the middle ages, although the character of 
the later works was different from that of the earlier, so new 
sutras, modem in date and in tone, were received in the capacious 
basket And just as the Puranas were accepted as saored books 
without undermining the authority of the Vedas, so new 
Buddhist scriptures superseded without condemning the old 
ones Various Mahayamst schools had their own versions of the 
Vmaya which apparently contain the same rules as the Pah 
text but also mnch additional narrative, and Asanga quotea 
from works corresponding to the Pali Nik&yas, though hiB 
dootnne belongs to another age 1 . The Abhidharma section of 
the Pah Canon seems however to have been peculiar to the 
Thorav&da school. The Sarv&stiv&din Pi taka of the same name 
was entirely different and, judging from the Chinese Canon, the 


as Asanga and Vosubandhu, some of whioh were described as 
revelations from Maitreya 

Specially characteristic of Mahayamst Buddhism are me 
Vaipulya 2 sutras, that is sutras of great extension or develop- 
ment These works, of whioh the Lotus is an example, follow 
the some scheme as the older sutras but are of wider scope and 
on a much larger scale, for they often consist of twenty or more 
chap ters They usually attempt to give a general exposition o 
the whole Dharma, or at least of some aspect of it whioh is 

1 In the llahfiySna-aQtrflonkara he quotes frequently from ths ^ 

Ekottara Agamea, coiresponding to the Somyutta and Angottaxa N ya 

Pah * A nadwg Veitulya hae aleo been found in some manusonpU rf the 
discovered at Kashgar and it is suggested that the word may ’ M 

V&tnllas or Vctulyafcaa mentioned in the Commentary on 
holding that the Buddha really remained in the Tushita heavenanrenaph 
to Resent him in the world and that it waa Ananda, not tte Buddta, we 
preached the law See Kern, Vert en Jfed *r X ’M v ^^^’ DoUBe of 

t* a *n vttt pp 312—0, Amsterdam* 1907, and Dfl la , Haem 

L £T« B W07, pp But this mteipretatmn doe. not seem 

very probable. 
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own languages without attaching any superstitious importance 
to the original words, unless they were Dharanis or Bpells 
About the time of the Christian era or perhaps rather earlier, 
greater use began to be mode of writing for religious purposes. 
The old practice of reciting the Bcnptures was not discontinued 
but no objection was made to preserving and reading them in 
written copies. According to tradition, the Pah scriptures were 
committed to writing m Ceylon during the reign of Vattag&mani, 
that is according to the most recent chronology about 20 b.c , 
and Kamshltn, caused to be engraved on copper plates the com- 
mentaries composed by the oounoil which he summoned. In 
A&raghosha 1 we find the story of a Brahman who casually taking 
up a book to pass the tune lights on a copy of the Sutra of the 
Twelve Causes and is converted But though the Buddhists 
remained on the whole true to the old view that the important 
thing was to understand and disseminate the substance of the 
Master’s teaching and not merely to preserve the text as if it 
were a sacred formula, still we see growing up in Mahayamst 
works ideas about the sanctity and efficacy of sonpture which 
are foreign to the Pah Canon. Many sutras (for instance the 
Diamond Cutter) extol themselves as all-sufficient for salvation; 
the PrajnA-pfiiamitft commences with a salutation addressed not 
as usual to the Buddha but to the work itself, os if it were 
a deity, and Hodgson states that the Buddhists of Nepal 
worship their nine sacred books Nor was the idea excluded 
that certain words, especially formula or spells called Dh&ranJ, 
have in themselves a mysterious efficacy and potency* Some 
of these are rated and recommended in the Lotus 8 In so far as 
the repetition of sacred words or spells is regarded as an integral 
part of the religious life, the doctrine has no warrant m the 
anrlmr teachin g It obviously beoomes more and more pro- 
minent m later works But the idea itself is old, for it is clearly 
the same that produced a belief in the Brahmamo mantras, 
particularly the mantras of the Atharva Veda, and wrly 
B uddhism did not reject mantras in their proper place Thus 
the deities present themselves to the Buddha and offer to 'teach 
him a formula which will protect his disciples from the attacks 
of evil spirits Hsuan Chuang even states that the council wmen 


> Sfitrfilankfira, I 2 , „ 

' See Waddell, "The DhSrani enlt in Otdtma! 
a Chap xxi, whioh is however a later addition 


Ziifl 1912, pp ISBB 

• Dig Nik 82 
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sat at Rajagfiha after the Buddha's death compiled five Pitakas, 
one of which consisted of Dh&rapfe 1 , and it may be that the 
collection of snch texts was begun as early as the collection of 
discourses and rules. But for many centuries there is no evidence 
that they were in any way confounded with thw Dharma. 

The Mahayanist scriptures are so voluminous that not even 
the clergy were expected to master any considerable part of 
them 8 . Indeed they make no claim to he a connected whole. 
The theory was rather that there were many vehicles plying on 
the road to salvation and many guide hooks. No traveller 
thought of taking the whole library but only a few volumes 
which suited him. Most of the Chinese and Japanese sects 


to the taste of each school from the hundreds quoted in cata- 
logues. Thus the Tien-t’ai sect has for its Bcriptuies the Lotus, 
the Nirvfina-siltra and the PrajM-p&ramitfi,, while the Shin-shu 
sect admits only the three Amidist sutras. 

The following are the names of some of the principal 
Mahayanist Bcnptures. Comparatively few of them have been 
published in Europe and some east only in Chinese or Japanese 
translations. 


1. PrajM-pkramitfi. or transcendental knowledge 3 is a 
generic name given to a whole literature consisting of treatises 
on the dootrme of dffnyatit, which vary greatly in length. They 
are classed as sutras, being described as discourses delivered by 
the Buddha on the Vulture Peak. At least ten are known, 
besides excerpts which are sometimes described as substantive 
jrodiB. The great collection translated into Chinese by Hsuan 
. oan 8 “ “Id to consist of 200,000 verses and to comprise 
sixteen different sutras*. The earliest translation of one of these 
treatises into Chinese (Nanjio, 5) was made about 170 a.d. and 


1 3* tten * Vflon Okaang, a p 160. 

, *“ *W»vyutp&tti (65) gives a list of 105 sfttoas 
caiient t ,Pti*m-it6 means as an adjeotive gone to thefurOier there or traru- 
• s.. w & ii 0101116 substantive it means a transcendent virtue or perfection, 
jj. "sllsser, ^Jddpdramifd in Quelltn dtr EeUgtoneguchichtt, pp 15 ff 
BtdihiMTi' " snjK> ’ Cstslogne Nos. 1-20 and Bajendralala Ultra’s Nepalcte 
lOOUOflr 177 ff Versions an mentioned consisting of 125,000 verses, 

at the l?* 1 ’ verses, 10,000 verses and 8000 verses respectively (Similarly 
the MahabhSrata we an told that the Epic consists of 8800 

sbMhI *7, snd of 100,000.) Of then the last or Aahtas&haanka has been 
fMWhnl m the BtMiofW ^ *v j .. M 
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everything indicates that portions of the Praj3&-p&ramit& are 
among the earliest Mahayamst works and date from about the 
first century of our era. Prajn& not only means knowledge of 
the absolute truth, that is to say of fSunyatfi. or the void, hut is 
regarded as an ontological principle synonymous with Bodhi and 
Dharma-k&ya Thus Buddhas not only possess this knowledge 
in the ordinary sense but they are the knowledge manifest in 
human form, and Prajnfi. is often personified as a goddess 
All these works lay great stress on the doctrine of tfinyatft, and 
the non-existence of the world of experience lie longest re- 
cension is said to contain a polemic against the Hmayana 
The Diamond Cutter is one of the best known of these trans- 
cendental treatises and the two short works called Heart of the 
Prajn&p&ramit&, which are widely read in Japan, appear to be 
brief abstracts of the essence of this teaohmg 

2 The Saddharma-pundarlka, or Lotus of the Good Law 1 , 
is one of the best known Mahayamst sutras and is highly 
esteemed in China and Japan It purports to bo a discourse 
delivered by SfLkyamuni on the Vulture Peak to an assemblage 
of Bodhisattvas. The Lotus dearly affirms the multiplicity of 
vehicles, or various ways of teaching the law, and also the 
eternity of the Buddha, but it does not emphasize, although it 
mentions, the doctrine of fifinyatft The work consists of two 
parts of whioh the second (chaps xxr— xxvx) is a later addition. 
This second part contains spells and many mythological 
narratives, including one of an ancient Bodhisattva who burnt 
himself alive in honour of a former Buddha Portions of the 
Lotus were translated into Chinese under the Western Tam 
Dynasty 265-316 a d and it is quoted m the Maha-prajfia- 
pflramitfL-sdstra ascribed to N&g&rjuna 2 The first part 18 


ofpnW.cat.on It .3 in prose, so that the expression "verses’ 

that the works are GMhSs A Khotaaesa version of the Vajracohediki 

Hoemle’s ifamucnpt Sana ttu by Sten Konow The Sansknt text was edited by 

M “? ThisaMtat torih^e^echtea by Kem and Nanjio u. JjMwtt w 
translated by Bnroouf (Lt Lain* dt la bonne Lot ), 1S5Z and by Ken. (Saddhanna- 

There appears to have been an earbor Chinese version of 2BS A ® 
been lost S» W, p 390 One of the later ™ versions “ 

existence of two recensions (Nanj.o, No 139) Ses ^£fjL?hlve b^nireovered 
menta of a shorter and apparently earlier recension of the Lotus nave been 
in E Turkestan S eeJSAS 1916, pp 209-277. 
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probably not later than the first century A d. The Lotus is 
unfortunately accessible to English readers only in a most 
unpoetio translation by the late Professor Kern, but it is a great 
religious poem which starting from humanity regards religion 
as cosmic and universal, rather than something mainly con- 
cerned with our earth The discourses of Sakyamuni are 
accompanied in it by stupendous miracles culminating in a 
grand cosmic phantasmagoria in which is evoked the stupa 
containing the body of a departed Buddha, that is a shrine 
containing the eternal troth. 

3. The Lakta-vistara 1 is a life of S&kyamuni up to the com- 
mencement of his mission Though the setting of the story is 
miraculous and Buddhas and Bodhisattvas innumerable are 
freely spoken of, yet the work does not enunciate the character- 
istic Mahayamst doctrines so definitely as the other treatises 
here enumerated. It is said to have originally belonged to the 
school of the Sarv&stiv&dins and to have been subsequently 
accepted bytheMahayamsts, and though it is not an epic but 
a collection of ballads and legends, yet it often reads as if it 
were a preliminary study for ASvaghosha’s Buddhacanta. It 
contains Sanskrit versions of old legends, which are almost 
verbal renderings of the Pah text, hut also new material and 
seems to be conscious of relating novelties which may arouse 
scepticism for it interrupts the narrative to anathematize those 
who do not believe in the miracles of the Nativity and to extol 
the merits of faith (iiaddhd not bhakli). It is probably coeval 
with the earlier Gandharan art hut there are no facts to fix its 
date*. 

4. The Lankfirvat&ra® gives an account of the revelation of 
the good Law by Slkyamum when visiting Lanka, It is pre- 
sumably subsequent to the period when Ceylon had become a 

* Edited by Bajondralala Mifcra in the Bibliotheca Indira and partially translated 
m Hie same senes A later critical edition by Lefmann, 1902-8 

The eariy Chinese translations seem doubtful One said to haYC been made 
nndcr the later Han has been lost See Nanjio, No 188 

* See Buraouf, Introduction, pp 468 ff and J BAS 1005, pp 831 S Bajan- 
uralala Mitra, Nepalese Buddhist Literature, p 11$ A brief analysis is given in 

•ASH June, 1908 according to which the shtra professes to be the u ork of a 
homan author. Jina of the elan of Katyayana bom at Campi An edition of the 
text published by the Buddhist Text Society is cited but I have not seen 
«. Chinese translations were made in 443 and 616 but the first is incomplete and 
does not correspond with our Sanskrit text 
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centre of Buddhism, hut the story is pure fancy and unconnected 
with history or with older legends. It relates how the Buddha 
alighted on Mt Malaya in Lanka Havana came to pay his 
respects and asked for definitions of virtue and vice which wore 
given. The Bodhisattva Mah&mati (apparently Mafiju&i) pro- 
ceeded to propound a senes of more abstruse questions which 
are answered at considerable length The Lank&vatftra repre- 
sents a mature phase of speculation and not only criticizes the 
S&nkhya, Pasupata and other Hindu schools, but is conscious 
of the growing resemblance of Mahayamsm to Brabmanio 
philosophy and tries to explain it. It contains a prophecy about 
N&gfir/una and another which mentions the Guptas, and it 
appears to allude to the domination of the Huns This allusion 
would make its date as late as the sixth century but a translation 
into Chinese which is said to correspond with the Sanskrit text 
was made m 513. If so the barbarians referred to cannot be the 
Huns An earlier translation made in 443 does not agree with 
our Sanskrit text and perhaps the work existed in several 
recensions 

6. The Suvama-prabMsa or Glitter of Gold 1 is a Vaipulya 
sutra in many ways resembling the Lotus. It insists on the 
supernatural oharacter of the Buddha He was never really bom 
nor entered into Nirvana but is the Dharma-kaya The scene 
is laid at Eajagriha and many Brahmamc deities are among the 
interlocutors It was translated into Chinese about 420 a ». and 
fragments of a translation into Uigur have been discovered in 
Turkestan 2 . The contents comprise philosophy, legends and 


6. Ganda-vyfiha 3 or the Structure of the World, which is 
compared to a bubble The name is not found in the catalogue 
of the Chinese Tripitaka but the work is said to be the same as 
the Avatamsaka sutra which is popular in the Par East under 
the name of Hua-ySn w China or Ke-gon in Japan The identity 
of the two books could not have been guessed from the extracts 
end analyses which have been published but is guaranteed by 
i Abitreot by Bajendralala Mitia, Nepalese Buiihttl Irt p 2« 

etc ttTSSWa to- and does not wenUon tfc. *«**■*• 
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hig h authorities 1 It is possible however that the Ganda-vyuha 
is only a portion of the larger work called Avatarpsaka So far 
as can he judged from the extracts, this text preaches in a fully 
developed form, the doctrines of Sftnyatii, Dhanna-kaya, the 
omnipresence of the Buddha and the redemption of the world 
by the exertions of Bodhisattvas Yet it seems to be early, for 
a portion of it was translated into Chinese about 170 ad. 
(Nanjio, 102) and about 405 ELum&rajiva translated a com- 
mentary on it ascribed to N&garjuna (Nanjio, 1180). 

7 Tath&gata-guhyaka This work is known by the analysis 
of Rajendralala Mitra from which it appears to be a Tantra of 
the worst class and probably late Its proper title is said to be 
Sriguhyasama j a Watanabe states that the work catalogued by 
Nanjio under No 1027 and translated into Chinese about 
1000 a d is an expurgated version of it The Sikshasamuccaya 
cites the Tath&gata-guhya-sutra several times The relations of 
these works to one another are not quite clear. 

8 Sam0dhir8ja 2 * is a Vy&karana or narrative describing 
different forms of meditation of which the Samadhiraja is the 
greatest and best The scene is laid on the Vulture’s Peak and 
the principal interlocutors are Sakyamum and Candraprabha, 
a noh man of R&jagnha It appears to be the same as the 
Candrapradipa-sutra and is a complete and copious treatise, 
which not only expounds the topic from which it takes its name 
but incidentally enumerates the chief principles of Mahayanism. 
Watanabe 8 states that it is the Yueh-t€ng-san-mei-ching 
(Nanjio, 191) translated about 460 and again in 567 a d. 

9. DafiabhfimSsvara 4 * * * . An account of the ten stages m the 
career of a Bodhisattva before he can attain to Buddhahood. 
The scene is laid m the paradise of Indra where S&kyamum was 
temporarily sojourning and the principal interlocutor is a Bodhi- 
sattva named Vajragarbha It is said to be the same as the 
Da4abhfimika-sutra first translated into Chinese about 300 a d. 


1 The statement was first made on the authority of Takakosu quoted by 

Wmtenuts in Ou Ini Lit nip 242 Watanabe m J E A S 1011, 663 mates 

an equally definite statement as to the identity of the two works The identity is 

confirmed by Pelhot in J A 1914, n pp 118-121 

- 1 ^kstract hy Raj Mitra, Nepalese Buddhist Lit. pp 81 fi Quoted in 

ramhdeva’a Bodhicarya\atS.ra J vm 106 

* See JKAS 1811,663 

' Abstract by Raj Mitra, Nepalese Buddhist Lit pp 81 ft 
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(Nanjio, 106 and 110) but tins work appears to be merely a 
portion of the Ganda-vyfiba or Avatarpsaka mentioned above 
These nine works are all extant in Sanskrit and are known 
in Nepal as the nine Dharmas, the word Dhanna being an 
abbreviation for Dharmapary&ya, revolution or exposition of the 
law, a term frequently used in the works themselves to describe 
a comprehensive discourse delivered by the Buddha They are 
all quoted in the SikBh&samuccaya, supposed to have been 
written about 650 ad No similar collection of nine seems to 
be known in Tibet or the Par East and the origin of the selection 
is obscure As however the list doeB not mdude the Svayambhfi 
Purana, the principal indigenous scripture of Nepal, it may go 
back to an Indian source and represent an old tradition 
Besides the nine Dharmas, numerous other sfitras exist in 
Sanskrit , Chinese, Tibetan and the languages of Central Asia 
Few have been edited or translated and even when something is 
known of their character detailed information as to their contents 
is usually wanting Among the better known are the following 
10 One of the sfitras most read in China and admired 
because its style has a literary quality unusual in Buddhist 
works is commonly known as the Lfing-yen-ching The full title 
is Shou-lfing-yen-san-mei-ching which is the Chinese trans- 
literation of Sfirangama Samfidhi 1 This sutra is quoted by 
nnwifl in the Sikshftsamuccaya and fragments of the Sanskrit 
text have been found in Turkestan* The Sfirangama-Samftdhi 
Sfltra has been conjeotured to he the same as the Samfidhir&ja, 
but the accounts of Rajendralala Mitra and Beal do not support 
this theory Beal’s translation leaves the impression that it 
resembles a Pali sutta The scene is laid in the Jetavana with 
few miraculous accessories The Buddha dismisses with Ananda 


the doctrine of the Dharma-k&ya. The fragments found nt 
Turkestan recommend a particular form of meditation 

11. T&ranfLtha informs us that among the many Mahayamre 

works which appeared in the reign of Kanishka’s son was the 

i Translated in part by Beal, Coltna of Buddha 8mpl«ru, pp 2SMB9 Bee 
also Teite.ro Buaoki, Outltnu of MaMgino, p 167 For notices of the 
Nanjio, Nos 399, 440, 1683 Fa-HsiM, dap^sox XT^**?* 1007 

l«ng yen and fiflrangama see Nanjio’s note to No 399 and ouuen, 

“^“Ss, 1 ” Bendall, pp BMoadBoemle.Manu.cr,^,^ PP WB 
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Ratna-Mta-dharma-p ary&y a in 1000 sections and the Ratnakfi$a 
is cited not only by the Sikshfisamuccaya but by Asanga 1 . The 
Tibetan and Chinese canons contain sections with this name 
comprising forty-eight or forty-nine items among which are the 
three important treatises abont Amitabha’s paradise and many 
dialogues oalled ParipficchfL, that is, questions put by some 
personage, human or superhuman, and furnished with appro- 
priate replies 2 . The Chinese Ratnakfita is said to have been 
compiled by Bodhiruchi (693-713 a u ) but of course he is 
responsible only for the selection not for the composition of the 
works included Section 14 of this Ratnakuta is said to be 
identical with chapters 11 and 12 of the Mklasarvhstiv&din 
Vinaya 3 . 

12 The Guna-k&randa-vyfiha and TL&randa-vyffha are said 
to be two recensions of the same work, the first in verse the 
second in prose Both are devoted to the praise of Avalokita 
who is represented as the presiding deity of the universe. He 
has refused to enter Buddhahood himself until all living 
creatures attain to true knowledge and is specially oocupied in 
procuring the release of those who suffer m hell The Guna- 
k&randa-vyuha contains a remarkable account of the origin of 
the world which is said to be absent from the prose version. 
1 1 ie primeval Buddha spirit, JLdi-Buddha or Svayambhfi, pro- 
duces Avalokita by meditation, and Avalokita produces the 
material world and the gods of Hinduism from his body, Siva 
from his forehead, N&rfLyana from his heart and so on As such 
dootnnes are not known to have appeared in Indian Buddhism 
before the tenth century it seems probable that the versified 
edition is late But a work with the title Ratna-k&randaka- 
vyfiha-sfttra was translated into Chinese in 270 and the Karanda- 

3jS^ha is said to have been the first work translated into 
Tibetan*. 


1 Uah&fr fina-gfltcSIankara, Try, 29. 

Suiuf.L ion, ^*®htai"pSI&-p&Tjpricch& edited m Sanskrit by Finot, Bibhofh 
iw .1 - I l . , Sanskrit text seems to agree with the Chinese version The 
W c ?° ber Katnakata seems to be 48, two being practically the same 

oa different occasions. 

call., i BOmew hat similar collection of sfftras m the Chinese Canon 

VeS lmnm. “™®* anni P®* a hut unlike the Ratnakfita it seems to contain few 
veu-tnown or popular works 

andloi ' ™«» th ®*? W0Tk * ^ b y Ra J Mitra’s abstracts, Nepal Bud Lit pp 95 
prose text is said to have been published in Sanskrit at Calcutta, 1873, 
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IS The Karunft-pnndaiika 1 or Lotus of Compassion is 
mainly occupied with the description of an imaginary continent 
called Padmadhatu, its Buddha and its many splendours. It 
exists in Sanskrit and was translated into Chinese about 400 a d. 
(Nanjio, No 142) 

14 The Mah&vairocan&bhisambhodhi called in Chinese Ta- 
jih-ching or Great Sun sutra should perhaps be mentioned as it 
is the principal scripture of the Ch&n-yen (Japanese Shingon) 
school It is a late work of unknown origin It was translated 
into Chinese m 724 a d but the Sanskrit text has not been 
found 

There ore a great number of other sutras which are important 
for the history of literature, although little attention is paid to 
them by Buddhists at the present day Such are the Mahayamst 
version of the Mah&pamurvana recounting the death and burial 
of the Buddha and the Mahfisannipfita-shfcra, which apparently 
includes the Shryagarbha and Candragarbha sfltras All these 
works were translated into Chinese about 420 a d and must 
therefore be of respectable antiquity 

Besides the sutras, there are many compositions styled 
Avad&nas or pious legends 8 . These, though recognized by 
Mahayams ts, do not as a rule contain expositions of the Sunyatft 
and Dharma-kaya and are not sharply distinguished from the 
more imaginative of the Hinayamst scriptures 8 . But they 
introduce a multiplicity of Buddhas and Bodhisattvas and 
represent Sakyamum as a superhuman worker of miracles. 

They correspond in many xespeots to the Pah Vmayabut 
teach right conduct not so much by precept as by edifying 


monastic ukh/iiulug vumu vu • — - * 

successive existences There are a dozen or more collections ot 
Avad&nas of which the most important are the Mab&vastu and 
the Divyavad&na The former* is an encyclopaedic work whicn 
contains infer alia a life of S&kyamum It describes itself as 

. Raj ppm B The !»•*■« 

for the Buddhist Text Society, Caloutta, 1898 n f imch Bjisofc 

» Avadina prooanly agrratand glonou* «t VI 

. The AvadSna iaUka (Feer, Annalu dt* Jfw* xvraj 


1882-1897 Wmd»oh , D * *» 

vatlu, 1009 Artiole "Mahfoasta" in B BE 
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belonging to the Lokottaravadins, a section of the Aryamahd- 
sanghika s The Lokottaravadins were an anoient sect, pre- 
cursors of the Mahayana rather than a branch of it, and much 
of the Mah&vastu is parallel to the Pali Canon and may have 
been composed a century or two before our era. But other parts 
seem to belong to the Gandharan period and the mention of 
Chinese and Hunnish writing points to a much later date 1 . If 
it was originally a Vmaya treatise, it has been distended out of 
all recognition by the addition of legends and anecdotes but it 
still retains a certain amount of matter found also m the Pali 
and Tibetan Vinayas There were probably several recensions 
in which successive additions were made to the original nucleus. 
One interpolation is the lengthy and important section called 
Daiabhhmika, describing the career of a Bodhisattva It is the 
only part of the Mah&vastu which can be called definitely 
Mahayanist. The rest of the work marks a transitional stage in 
doctrine, just as its language is neither Prakrit or Sanskrit but 
some ancient vernacular brought into partial conformity with 
Sanskrit grammar. No Chinese translation is known. 

The Divyavad&na 2 is a collection of legends, part of which 
is known as the Asok&vad&na and gives an edifying life of that 
pious monarch This portion was translated into Chinese a d 
317-420 and the work probably dates from the third century 
of our era It is loosely constructed considerable portions of it 
seem to be identical with the Vmaya of the Sarv&stiv&dins and 
others with passages in the works of Aivaghosha. 

The Avadanas lie on the borderland between scripture and 
pious literature which uses human argument and refers to 
Bcnptme for its authority. Of this literature the Mahayanist 
church has a goodly collection and the works ascribed to such 
doctors as Afivaghosha, N&g&rjuna, Asanga and Vasubandhu 
hold a high place in general esteem. The Chinese Canon places 
many of them in the Pitakas (especially in the Abhidharma 
Pitaka) and not among the works of miscellaneous writers 

The Mahayanist scriptures are still a living force. In Nepal 
the nine Dharmas receive superstitious homage rather than 

,* *°° the words HorSp&thaka (astrologer), Ujjhobhaka ( ? Uzbek), Poli- 

y “(] ^ebx) The word YogScfira (r 120) may refer simply to the practice of 
to the school which bore this name. 

Edited by Cotv ell and Neil, 1886 See Nanjio, 1844. 
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intelligent study, but in Tibet and the For East the Praj&ft- 
p&ramitfir, the Lotus and the sutras about Amit&bha are in daily 
use for public worship and private reading. I have heard the 
first-named work as well as the Leng-yen-ohing expounded, that 
is, read aloud with an extempore paraphrase, to lay congrega- 
tions in China, and the section of it called the Diamond Cutter 
is the book which is most commonly in the handB of religious 
Tibetans The Lotus is the special scripture of the Niohiren 
sect in Japan but is universally respeoted The twenty-fourth 
chapter which contains the praises of Avalokita is often printed 
separately. The Amit&bha sfltras take the place of the New 
Testament for the Jodo and Shin sects and copies of them may 
also be found in almost every monastery throughout China and 
Annam. The Suvamaprabh&sa is said to be specially popular 
among the Mongols I know Chinese Buddhists who read the 
Hua-yen (Avataipsaka) every day. Modem Japanese writers 
quote frequently from the Lank&vatfixa and K&Syapa-panvarta 
but I have not met with any instance of these works being in 
popular use 

I have mentioned already the obsounty surrounding the 
history of the Mahayamst Canon in India and it may seem to 
throw doubt on the authenticity of these sonptures Unauthentio 
they certainly are in the sense that European criticism is not 
likely to accept as historical the discourses which they attribute 
to the Buddha and others, but there is no reason to doubt that 
they are treatises composed in India early in our era and pre- 
senting the doctrines then prevalent The religious pubho of 
TnHm has never felt any difficulty in aoceptmg works of ™® nt 
—and often only very moderate ment — as revelations, whether 
calle d Upamshads, Puranas, Sutras or what not Only rarely 
have such works received any formal approbation, each as 
recognition by a council Indeed it is rather in Ceylon, Bums, 
Tibet and China than in India itself that authoritative lists ol 
sonptures have been compiled The natural instinct of the 
Hindu s was not to close the Canon but to leave it open for any 

additions which might be vouchsafed 

Two sketches of an elastio Mahayamst Canon of this kind 
are preserved, one in the gikshasamucoaya 1 attnbuted to 
Santideva, who probably flounshed in the seventh century, and 
i Edited by BondaH in JB16I Suddhiea 
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the other in a little work called the Duration of the Law, 
reporting a discourse by an otherwise unknown Nandimitra, 
said to have bred in Ceylon 800 years after the Buddha’s death 1 . 
The former is a compendium of doctrine illustrated by quotations 
from what the author regarded as scripture. He cites about a 
hundred Mahayamst sutras, refers to the Vinaya and Divyfi- 
vad&na but not apparently to the Abhidharma. He mentions 
no Tantras 2 and not many Dh&ranis. 

The second work was translated by Hsuan Chuang and was 
therefore probably written before 600 ad. 2 Otherwise there is 
no external evidence for fixing its date. It represents Nandi- 
mitra as explaining on his deathbed the steps taken by the 
Buddha to protect the True Law and in what works that Law 
is to be found. Like the Chinese Tnpitaka it recognizes both 
Mahayamst and Hinayamst works, but evidently prefers the 
former and styles them oolleotively Bodhisattva-Pitaka It 
enumerates about fifty sutras by name, beginning with the 
Prajn&-piLramit& J the Lotus and other well-known texts. Then 
comes a hat of works with titles ending in Sam&dhi, followed by 
others called PanpficchS, 4 or questions A new category seems 
to be formed by the Buddh&vatarpsaka-sutra with which the 
sutras about Amit&bha’s Paradise are associated Then comes 
the MaMsannipata-sfitra associated with works which may 
correspond to the Ratnakfi£a division of the Chinese Canon®. 
The writer adds that there are "hundreds of myriads of similar 
sutras classified m groups and categories.” He mentions the 
Vinaya and Abhidharma without further particulars, whereas 
m describing the Hinayamst versions of these two Pitakas he 
gives many details. 

The importance of this list lies in the fact that it is Indian 
rather than in its date, for the earliest catalogue of the Chinese 
■Tnpitaka compiled about 6 610 is perhaps older and certainly 


m t For a learned discussion of this work eee Un and Chavannes 

A 1916, Nos i and it 

aa tfi.Vf ^ ^*at the Tath£gatha-gnhya -autra which it quotes u the same 

, W * sum * ar 1151116 analysed by Bajendralal ilitra 

t ranslat ion 8 * “ P 861 says there seems to have been an barlier 


« i? any . works mtii this title win be found m Nanjio 
< ® unese btle seems rather to represent Batnar&si 

«*«anjio, pp sni-xni 
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ampler But if the catalogue stood alone, it might he hard to 
say how far the selection of works in it was due to Chinese taste. 
But taking the Indian and Chinese evidence together, it is olear 
that in the sixth century Indian Mahayamsts (a) tolerated 
Hinayamst scriptures while preferring their own, (6) made httle 
use of the Vinaya or Ahhidharma for argument or edification, 
though the former was very important as a code, (c) recognized 
extremely numerous sutras, grouped in various classes such as 
Mahfisamup&ta and Buddhnvataipsalca, (d) and did not ubo 
works called Tantras Probably much the same is true of the 
fourth century and even earlier, for Asanga in one work 1 quotes 
both Maha- and Hinayamst scriptures and among the former 
cites by name seventeen sutras, including one called Panpriechft 
or questions 

» Mahfiyfino-sfltrdlankira See Lin’s wtrodaotion, p 14 The “Qnestiom’’ 
gutra is Brahma panprieohS 



CHAPTER XXI 

CHRONOLOGY OF THE MAHAYANA 


In the previous chapters I have enumerated some features of 
Mahayamsm, such as the worship of Bodhisattvas leading to 
mythology, the deification of Buddhas, entailing a theology as 
complicated as the Christian creeds, the combination of meta- 
physics with religion, and the rise of new scriptures consecrating 
all these innovations I will now essay the more difficult task 
of arranging these phenomena in some sort of ohronological 
setting. 

The voluminous Chinese literature concerning Buddhism 
offers valuable assistance, for the Chinese, unlike the Hindus, 
have a natural disposition to write simple narratives recording 
facts and dates. But they are diansts and chroniclers rather 
than historians. The Chinese pilgrims to India give a good 
account of their itinerary and experiences, but they have little 
idea of investigating and arranging past events and merely 
recount traditions connected with the places which they visited. 
In spite of this their statements have considerable historical 
value and on the whole harmonize with the literary and 
arohseological data furnished by India. 

The Tibetan Lama T&ran&tha who completed his History 
of Indian Buddhism 1 in 1608 is a less satisfactory authority. 
He merits attention but also scepticism and caution. His work 
is a compilation hut is not to be despised on that ground, for 
the Tibetan translations of Sanskrit works offer a rich mine of 
information about the history of the Mahayana. Unfortunately 
t * iese works take the historical point of view and Tftra- 
n&th&s own method is as uncritical as his materials. Dire 
confusion prevails as to chronology and even as to names 8 , so 


until Sohiefner, 1889 Tlranatha informs ns (p S81) that hie chief 
datfai , tialoiy of Kshemendrabhadra, the Bnddhapurfina of Indra- 

. , £* 1 history of the succession of the AcSiyas 

a «, tana generally translate instead of transliterating Indian names It 
of Agesilaiu^k ® reece were to apeak of Leader of the People instead 
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that the work is almost useless as a connected account, though 
it contains many interesting details 

Two epochs are of speoial importance for the development 
of Inter Indian Buddhism, that of Kanishka and that of Vasu- 
bnndhu and his brother Asanga. The reader may expect me to 
discuss at length the date of Kamshka’s accession, but I do not 
propose to do so for it may bo hoped that m the next few years 
archaeological rcsoaroh in India or Central Asia will fix the 
chronology of the Kushans and meanwhile it is waste of tune 
to arguo about probabilities or at any rate it can bo done 
profitably only in special articles At present the majority of 
scholars place his accession at about 78 a d , others put it back 
to 68 n.o. and arrange the Kusban kings in a different order 1 , 
while still others 1 think that be did not come to the throne until 
the second century was well advanced. The evidence of art, 
particularly of numismatics, indicates that Kanishka reigned 
towards tho end of his dynasty rather than at the beginning, 
but tho use of Greek on his coins and his traditional connection 
with tho beginnings of the Mahayana are arguments against a 
very lato date If tho dato 78 a d is accepted, the conversion 
of tho Yuch-chih to Buddhism and its diffusion m Central Asia 
cannot have been tho work of Kamshko, for Buddhism began 
to reach China by land about tho time of the Christian era 3 
Thoro is bow'ovcr no reason to assume that they were his work. 
Kanishka, like Constantino, probably favoured a winning cause, 
and Buddhism may have been gradually making its way among 
the Kushans and their neighbours for a couple of centuries 
before hiB time In any case, however important his reign may 

* The y place Kanishka, VaJishka, Huvulika and Vasudeva before Kodphues I 
and Kadphues II 

* Eg Stall Holstein who also thinks that Kanuhka’s tnbe should he called 
Kusbn not Kushan Vincent Smith in his latest work ( Oxford History oj India, 
p 130) go es 120 a ns the most probablo dato 

* My chief difficulty in accepting 78-123 a D as the reign of Kanishka is that 
tho Chinese Annals record tho doings of Pan Ch'ao between 73 and 102 in Central 
Ana, with which region Kanishka a behoved to have had relations, and y«t 
not montion his name Hus silonce makes it pnmd faett probable that he lived 
either before or after Pan Ch'ao's career 

The catalogues of tho Chinese Tnpitaka state that An Shih-Kao (148-170 is) 
translated thelTorgabhflmi sfltraof Sangharalsha, who was the chaplain of Kanishka 
But this unfortunately proves nothing except that Kanishka cannot have been 
v ery late The work is not a scripture for whose recognition some lapse of time mutt 
be postulated An Shib kao, who came from tho west, may vory well have translated 
a recent and popular treatise 
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have been for the Buddhist Church, I do not think that the 
history of the Mahayana should be made to depend on his date. 
Chinese translations, supported by other evidence, indicate that 
the Mahay ama t movement had begun about the tame of our 
era H it is proved that Kamshka lived considerably later, we 
should not argue that Mahayamsm is later than was supposed 
but rather that his relation towards it has been misunderstood 1 . 

The date of Vasubandhu has also been much discussed and 
scholars have generally placed him m the fourth or fifth century 
but P6n 2 appears to have proved that he lived from about 280 
to 360 a d and I shall adopt this view This chronology makes 
a reasonable setting for the development of Buddhism. If 
Kamshka reigned from about 78 to 123 ad or even later, there 
is no difficulty in supposing that Asvaghosha flourished in his 
reign and was followed by N&g&rjuna The collapse of the 
KuBhan Empire was probably accompanied by raids from 
Iranian tribes, for Persian influence appears to have been strong 
m India during the confused interval between the Kushans 
and Guptas (225-320). The latter inaugurated the revival of 
Hinduism but still showed favour to individual Buddhists, and 
we know from Ea-Hsien that Buddhism was fairly flourishing 
during his visit to India (399-41 5) There is nothing improbable 
m supposing that Vasubandhu, who is stated to have lived at 
Court, was patronized by the early Guptas. The blank in 
Buddhist history whiah follows his career can be explained first 
by the progress of Hinduism at the expense of Buddhism and 
secondly by the invasions of the Huns The Chinese pilgrim 
Sung-Yun has left us an account of India m this distressful 
penod and for the seventh century the works of Hsuan Chuang 
and I-Chmg give copious information. 

In investigating the beginnings of the Mahayana we may 
start from the epoch of Asoka, who is regarded by tradition as 
the patron and consolidator of the Hinayanist Church. And the 
tradition seems on the whole correct the united evidence of 

In this connection we may remember T&ranatha’s statement that Kamshka’s 
. ™ P u t on end to dissentiona which had lasted about a century. Bnt he also 

t. ■»** vas alter the Connell that Hahayamst testa began to appear If 
"■jusUta flourished about 60 A » this would fit in with TSranfitha’s statements 
i™ 1 * v® know of the history of Buddhism 

E F E 0 1011, 339-390 Satischandra Vidyabhflshana armed at the same 
conclusion in J AS B 1905, p 227 
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teste and inscriptions goes to show that the Buddhists of Asoka’s 
time held the chief doctrines subsequently professed by the 
Sinhalese Church and did not hold the other set of doctrines 
known as Mahayamst That these latter are postcnor m time 
is practically admitted by the books that teach them, for they 
are constantly descnbed as the crown and completion of a pro- 
gressive revelation Thus the Lotus 1 illustrates the evolution of 
doctrine by a story which curiously resembles the parable of 
the prodigal son except that the returned penitent does not 
recognize his father, who proceeds to reveal gradually his name 
and position, keeping back the full truth to the last Similarly 
it is held in the For East that there were five periods m Sftkyo- 
mum’s teaching which after passing through the stage of the 
TTin n.yn.Tia culminated in the Prajh&-pkramit& and Amit&bha 
sutras shortly before his death Such statements admit the 
his torical priority of the Hmayana. it is rudimentoiy (that is 
early) truth which needs completion and expansion Many 
critics demur to the assumption that primitive Buddhism was 
a system of ethics purged of superstition and mythology And 
in a way they are nght. Could wo get hold of a pnmitivo 
Buddhist, we should probably find that miracles, magic, and 
superhuman beings played a large part in Ihb mind and that 
the Buddha did not appear to him as what we call a human 
teacher In that sense the germs of Iho Mahayana existed m 
the lifetime of Gotama But the difference between early and 
later Buddhism lies in this, that the doities who surround tho 
Buddha in tho Pah Fitakas are mere accessories his 
would not be affected if they were all removed. But the Bodhi- 
sattvas m the Lotus or tho Sutra of tho Happy Land have a 


doctrinal significance 

Though in India old ideas persist with unusual vitality, siiu 
oven there they can hvo only if they cither develop °r gather 
round them now accretions As one of the religions ofln . 
Buddhism was sensitive to tho general movement of 
thought, or rather it was a port of that movement ® 
dearly m Buddhist as in non-Buddhist India that there wa 
tendency to construct philosophic systems 

to crcatedeitios satisfying to the emotions os well astotheintH^ 

and yet another tendency to compos new scriptures But p 

* Chap r> 
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from this parallel development, it becomes clear after the 
Christian era that Buddhism is becoming surrounded by Hindu- 
ism. The influence is not indeed one-sided there is interdepen- 
dence and interpenetration but the net result is that the general 
Indian features of each religious period overpower the specially 
Buddhist features and in the end we find that while Hinduism 
has only been profoundly modified Buddhism has vanished. 

If we examine the Fall Pitakas, including the heresies 
mentioned in the Kath&vatthu, we find that they contain the 
germs of many Mahayamst ideas Thus side by side with the 
human portrait of the Buddha there is the doctrine that he iB 
one m a senes of supernatural teachers, each with the ra-m * 
hfe-history, and this life is connected with the whole course of 
nature, as is shown by the sympathetic earthquakes which twnrlr 
its cnses His birth is supernatural and had he willed it he 
could have lived until the end of the present Kalpa 1 So, too, 
the nature of a Buddha when he is released from form, that is 
after death, is deep and unfathomable as the ocean 2 . The KatM- 


T3 JJL owuiug 1/110*1/ i /uuy UZl&D 

•Buddhas ate bom in all quarters of the universe, that the Buddha 
was superhuman in the ordinary affairs of life, that he was not 
really bom m the world of men and that he did not preach the 
w himself. These last two heresies are attributed by the 

tt^ eiltary - t0 j he Vetulyakas who are aai< l to have believed 
” remained in the Tushita heaven and sent a phantom to 
prawh on earth Here we have the rudiments of the doctrine 
i systematized under the name of the three bodies of 
N ™ a 18 regarded 83 « 
dhfi^andthe^Js+i °° ntams the expression Nirvana- 

sphere ° rreaim f**—# 

antitheses are commcr an sitory world and in which such 

uucws are coming ana gainer ItUk a* a . 


hear a prdude to and we seem to 

vatthu dismisses ° f m S^rjuna when the Katb&- 

te SkaSrL It" ? ^ 01 the v ? id ia P^aahle of 
n °w eastmg easted in Ih c0n<i ® mi18 the that anything 

Present is^ssiShrhemiHf 84 ' that knowled 8 e 01 the 
(whereas the moment anything is known it 

1 MrIiStm...!. (i . 
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m the reign of Pushyamitra that the Grseeo-Baotrian Mng 
Menander or Milinda invaded India (155-3 B c ) and there were 
many other invasions and settlements of tribes coming from 
the north-west and variously described as Sakas, Pahlavas, 
Parisians and Yavanas, culminating m the conquests of the 
Kushans. The whole period was disturbed and confused but some 
general statements can be made with considerable confidence. 

Prom about 300 B.o to 100 as. we find inscriptions, 
buildings and statues testifying to the piety of Buddhist and 
Jam donors but hardly any indications of a similar liberality to 
Brahmans In the second and third centuries as. grants of 
land to Brahmans and their temples begin to be recorded and 
in the fourth century (that is with the rise of the Gupta Dynasty) 
such grants become frequent. These facts can hardly be inter- 
preted otherwise than as meaning that from 300 b c to 100 a d. 
the upper classes of India favoured Buddhism and Jainism and 
did not favour the Brahmans in the same way or to the same 
extent But it must be remembered that the religion of the 
Brahmans continued throughout this period and produced a 
copious literature, and also that the absence of works of art 
may be due to the fact that their worship was performed in 
sacrificial enclosures and that they had not yet begun to use 
temples and statues After the first century a d we have first 
a gradual and then a rapid nse in Brahmamc influence. Inscrip- 
tions as well as books indicate that a linguistic change occurred 
in the same period At first popular dialects were regarded as 
sufficiently dignified and current to be the medium for both 
scripture and official records Sanskrit remained a thing apart — 
the peculiar possession of the Brahman literati Then the 
popular language was sanskntized, the rules of Sanskrit grammar 
hemg accepted as the standard to which it ought to conform, 
though perfect conformity was impracticable In much the same 
way the modem Greeks try to bring Romaic into line with 
classical Greek Finally Sanskrit was recognized as the proper 
anguage for literature, government and religion The earliest 
inscriptions 1 in correct Sanskrit seem to date from the second 
century a d. Further, the invaders who entered India from the 

* Radradaman at Gunor, dated 72 in the Saha Era, has hitherto been 

u nlHo. o ™ ' 0 “ est » b ut it is now said that one discovered at Isapnr near Muttra 
" 0Wer S eeJSAS 1912, p 114 
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north-west favoured Buddhism on the whole Coins indicate 


that some of them worshipped Siva 1 but the number and beauty 
of Buddhist monuments erected under their rule can hardly be 
interpreted except as a sign of their patronage And their con- 
version was natural for they had no strong religious convictions 
of their own and the Brahmans with their pride of caste shrank 
from foreigners. But Buddhism had no prejudice of raoe or 
class it was animated by a missionary spirit and it was probably 
the stronger creed at this period. It not only met the invaders 
on their entry into India but it sent missionaries to them in 
Bactna and Afghanistan, so that to some extent they brought 
Buddhism with them. But it W09 a Buddhism combined with 
the most varied elements. Hellenic art and religion had made 
the figures of Apollo, Hcralcles and Hebos familiar in Bactna, 
and both Bactna and northern India wero in touch with 
Zoroastnans. The mixed cults of theso borderlands readily 
professed allogianco to the Buddha but, not understanding 
Indian ideas, simply made him into & deity and having done 
this were not likely to repudiate othor Indian deities. Thus in 
its outward form the Buddhism of the invaders tended to bo 
a compound of Indian, Greek and Persian ideas m w'hich Sun 
worship played a large part, for not only Indian myths, but 
Apollo and Helios and the Persian Mithra all entered into it 
Persian influence in art is discernible os early os tho architecture 
of Asoka in doctrine it has something to do with suoh figures 
as Vairocana and AmiiAbha. Grmco-Roman influence also was 
powerful in art and through art affected religion. In Asoka s 
time likenesses of tho Buddha were unknown and the odoration 
of images, if not entirely due to the art of Gnndliara, was at 


least encouraged by it , , . , „„ . 

But though coins and soulpture bring clearly before us a 
medley of doitics corresponding to a medley erf human i roc , 
they do not help us much m tracing the growth ' 

phases of which are preserved in a literature 00®°"^ “JZ 
though the record sometimes fails at the port fcs ti 
where it would be of most interest It is natural that saraeu 
5 E Jr™** accepted melt. »*« 
innovations and oven dugiuso the latte. 
dates which enable us to judge what shape Buddhism was ng 

Eg Kadphisea II and Vasudeva 
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about the time of the Christian era The Tibetan historian 
Tfiraa&tha is not of much help, for his chronology is moat 
confused, but still he definitely connects the appearance of 
Mahayanist texts with the reign of Kanishka and the period 
immediately following it 1 and regards them as a new pheno- 
menon. Greater assistance is furnished by the Chinese translators, 
whose dates are known with some exactitude. Thus the earliest 
B uddhis t work rendered into Chinese is said to be the autra of 
forty-two sections, translated by K&iyapa Matanga in 67 a d. 

It consists of extracts or resumes of the Buddha’s teaching 
mostly prefaced by the words "The Buddha said, doubtless in 
imitation of the Confucian Analects where the introductory 
formula "The master said” plays a similar part Its ideas and 
precepts are Hmayamst®. the Arhat is held up as the ideal and 
m a remarkable passage® where the degrees of sanctity are 
graded and compared no mention is made of Bodhisattvas. 
This first translation was followed by a long senes of others, 
principally from the Sfitra-Pitaka, for very little of the Vmaya 
was translated before the fifth century. A great number of 
Hmayamst suteas were translated before 300 a d but very few 
after 460. On the other hand portions of the sutra about Amida s 
Paradise, of the Praj fifi.-paranntA, and of the Avatamsaka were 
translated about 160 a.d, and translations of the Lotus and 
Lalita-vistara appeared about 300. 

Great caution is necessary in using these data and the 
circumstances of China as well as of India must be taken into 
account If translations of the Vmaya and complete collections 
of sutras are late m appearing, it does not follow that the 
corresponding Indian texts are late, for the need of the Vmaya 
was not felt until monasteries began to spring up. Most of the 
translations made before the fifth century are extracts and of 
indifferent workmanship Some are retamed in the Chinese 
Tripitaka hut are superseded by later versions. But however 
inaccurate and incomplete these older translations may be, if 
any of them can he identified with a part of an extant Sanskrit 

1 Chaps xa, xm 

* He lost section (42) as translated by Teitaro Suzuki m the Sermons of a 
Buddhist Abbot may seem an exception, for it contains such statements as “I con* 
aider the doctrine of sameness os the absolute ground of reality,** But the transla- 
tion seems to me doubtful 

* See 11 
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work it follows that at least that part of the work and the 
doctrines contained in it were current m India or Central Asia 
some time befoic the translation was made Applying this 
principle we may conclude that the Hmayana and Mahayana 
were flourishing side by side m India and Central Asia in the 
iirst century a d and that the Happy Land sutras and portions 
of the Praj fi a -p fi rami already existed From that time on- 
wards Mahayanist literatures as represented by Chinese transla- 
tions steadily increases, and after 400 A d Hmayamst literature 
declines, uitli two exceptions, the Vinaya and the Abhidhanna 
books of the SarvAstivaduis The Vinaya was evidently regarded 
os a rule of life independent of theology, but it is remarkable 
that Hsuan Chuang after his return from India in 045 should 
haro thought it worth while to translate the philosophy of the 
Sarvfistiv&dins 

Other considerations render this chronology probable Two 
conspicuous features of the Mahayana are the worship of 
Bodhisattvas and idealist philosophy. These are obviously 
parallel to the worship of Siva and Vishnu, and to the nse of 
the Vedanta Now the worship of these deities was probably 
not prevalent before 300 B O , for they are almost unknown to 
the Pali Pitakas, and it was fully developed about the time of 
the Bhagavad-gitfi. which perhaps assumed its present form a 
little before the Christian era Not only is the combination of 
devotion and metaphysics found in this work similar to the 
tone of many Mahayanist sutras but the manifestation of 
TTr,«W ui his divine form is like the transformation scenes of 
the Lotus 1 The chief moral principle of the Bhagavad-gitS. is 
substantially the same as that prescribed for Bodhisattvas it 
teaches that action is superior to inaction, but that action should 
be wholly disinterested and not directed to any selfish objoot 
This is precisely the attitude of the Bodhisattva who avoids i the 
inaction of those who are engrossed m self-culture as ^ as 
the pursuit of wealth or pleasure. Both the Gita, and Mahayan 
treatises lay stress on faith He who thanks on 
dying goes to Krishna 2 just as he who thinks on Anut&bha go 

> Just as oil gods and worlds ere seen within Avalok^ 

the Karonda-vyfiho (which is however a later 
akin are woods and mountains where dwell Mints and gods 

* Bhag (J vm 5 
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to the Happy Laud and the idea is not unknown to the Pali 
texts, for it finds complete expression in the story of Martha- 
kuridali 1 . 

The idea of a benevolent deity to be worshipped with devo- 
tion and faith and not with ceremonies is strange to old 
Buddhism and old Brahmanism alike. It was a popular idea 
which became so strong that neither pnests nor Bhikshus could 
ignore it and m its ultimate result it is hard to say whether 
Buddhist or Brahmanic dements are more prominent. Both 
Avalokita and Krishna are Devas The former has the beauty 
of holiness and the strength which it gives, but also the weakness 
of a somewhat abstract figure the latter is very personal and 
springs from the heart of India bnt to those who axe not Hindus 
seems wanting in purity and simplicity The divine character 
of both figures is due to Brahmanism rather than Buddhism, 
but the new form of worship which laid stress on a frame of 
mind rather than on ceremonial and the idea of Avataraa or the 
periodic appearance of superhuman saviours and teachers indi- 
cate the influence of Buddhism on Brahmanism. 

There is a similar parallel between the newer Buddhist 
philosophy and the Vedantist school represented by Sankara, 
and Indian critics detected it. Sankara was called a Praechanna- 
bauddha or cryptp-buddhist by his theological opponents 2 and 
the resemblance between the two systems m thought, if not m 
word, is striking. Both distinguish relative and absolute truth, 
for both the relative truth is practically theism, for both 
absolute truth is beyond description and whether it is called 
rahman, Dharma-k&ya or SfinyafA is not equivalent to God 
m the Christian or Mohammedan sense. Just as for the Vedantist 
exist in the light of the highest knowledge neither a 
personal God nor an individual soul, so the M&dhyamika Sutra 
can declare that the Buddha does not really exist The Maha- 
yamst philosophers do not use the word M&y& but they state 
same theory in a more subjective form by ascnbing the 
ppearance of the phenomenal world to ignorance, a nomen- 
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datura winch is derived from the Buddha’s phrase, “From 
ignorance come the Sankh&ros ” 

Hero, as elsewhere, Buddhist and Brahmomc ideas acted 
and reacted in such complex interrelations that it is hard to 
say which has borrowed from the other As to dates, the older 
Upamslmds which contain the foundations but not the complete 
edifice of Vedantism, seem a little earlier than the Buddha 
Now wo know that within the Vcdantist school there were 


divergences of opinion which later received classic expression 
m the hands of Sankara and R&m&nuja The latter rejected 
the doctrines of M&yfL and of the difference between relative 
and absolute truth The germs of both schools are to be found 
in the TJpamshads but it seems probable that the ideas of 
Sankara were originally worked out among Buddhists rather 
than among Brahmans and were rightly described by their 
opponents os disguised Buddhism As early os 620 A d Bodhi- 
dharma preached in China a doctnno which is practically the 


same as the Advaita. 

The earliest known work in which tho theory of Mftyk and 
the Advaita philosophy are clearly formulated is the metrical 
treatise known as the Kfink& of Gaudapftda This name was 
borne by the teacher of Sankara’s teacher, who must have lived 
about 700 A D , but the high position nccorded to the work, 
which is usually printed with the M&ndukya Upamshad and is 
practically regarded as 1 a part of it, make an earlier da 
probable Both in language and thought it bears a striking 
resemb lan ce to Buddhist writings of the M&dhyamika school 
and also contains many ideas and similes which reappear m tM 
works of Sankara 2 . On the other hand the Lank&vat&ra Sfitra 
which was translated into Chinese in 613 and therefore i «n 
hardly have been composed later than 460, is conscious that its 
doctrines resemble Brahmamc philosophy, for an mterloouto 
i Or a. it»eU forming lour eoparate TJpamdmda For 
o! on early date seo Walleeer, lllerer PP TSrlajvSla Bhavavweka 

u quoted m tho Tibetan translation* of mmh earlier 

V aa certainly anterior to the travels of Haflan Cfcuang P®* P" wj than 
But 1! ho died about 600 an a work quoted by bun can bonUy h» beeo^ fij 
660 and may be much earbor Bntsee alsojae*! mJ EapemaHy 

» For tho lesomblanoeo toNi g e n una see JR. & t ^ ffho le ugu 
remarkable are it 32 na uuodho n acotpatto, etc .and » Buddhut term. bko 

■■ 
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objects that the language used in it by the Buddha about the 
Tath&gatha-garbha is very like the Brahmanic doctrine of the 
Atman. To which the Buddha replies that his language is a 
concession to those who cannot stomach the doctnne of the 
negation of reality in all its austerity. Some of the best known 
verses of Gaudap&da compare the world of appearance to the 
apparent circle of fire produced by whirling a lighted torch. 
This striking image occurs first m the Maitrayana Upanishad 
(vi. 24), which shows other indications of an acquaintance with 
Buddhism, and also in the Lankavat&ra Sfitra. 

A real affinity unites the doctnne of Sankara to the teaching 
of Gotama himself. That teaching as presented in the Pah 
Pitakas is marked by its negative and deliberately circum- 
scribed character. Its rule is silence when strict accuracy of 
expression is impossible, whereas later philosophy does not 
shrink from phrases which are suggestive, if not exact Gotama 
refuses to admit that the human soul is a fixed entity or Atman, 
but he does not condemn (though he also does not discuss) the 
idea that the whole world of change and becoming, including 
human souls, is the expression or disguise of some one ineffable 
principle. He teaches too that the human mind can grow until 
it develops new faculties and powers and becomes the Bud dha 
mind, which sees the whole chain of births, tike order of the 
world, and the reality of emancipation As the object of the 
whole system is practical, Nirvana is always regarded as a 
terminus ad quern, or an escape (mssaranam) from this transitory 
world, and this view is more accurate as well as more edifying 
than the view which treats Brahman or SdnyaU as the nrigin 
? ® universe. When the Vedanta teaches that this changing 

. e , Y° r hl is merely the disguise of that unchanging and 
* « ^ n State saints can pass, it is, I believe, 

he. ® otBma ’ s thought, but giving it an expression which 
e would have considered imperfect 



CHAPTER XXII 

PROM KANISHKA TO VASUBANDHU 

Tradition; as mentioned above, connects the nse of tie 
Mahayana mth the reign of Kanishka Materials for forming 
a picture of Indian life under his rule are not plentiful but it 
was clearly an age of fusion His hereditary dominions were 
ample and he had no need to spend his reign in conquests but 
he probably subdued Kashmir as well as Khotan, Yarkand and 
Kashgar 1 . Hostages from one of these states were sent to reside 
m India and all accounts agree that they were treated with 
generosity and that their sojourn improved the relations of 
Kanishka with the northern tnbes Hib capital was Purushapura 
or Peshaw ar, and the locahiy, like many other features of his 
reign, indicates a tendency to amalgamate India with Persia 
and Central Asia It was embellished with masterpieces of 
Gandliaran sculpture and its chief ornament was a great stfipa 
built by the king for the reception of the relics of the Buddha 
which he collected This building is described by several Chinese 
pilgrims 2 and its proportions, though variously stated, were 
sufficient to render it celebrated m all the Buddhist world It 
is said to have been several times burnt, and rebuilt, but so 
solid a structure can hardly have been totally destroyed by fire 
and the greater part of the monument discovered in 1908 
probably dates from the time of Kanishka The base is a square 
measuring 285 feet on each side, with massive towers at the 
comers, and on each of the four faces projecfaons'beanng stair- 

1 The uncertainty as to the date of Kanishka naturally males it uncertain 
whether he waa the hero of these conquests Kashmir was certainly included m 
the dominions of the Kush ana and was a favourite residence of Ksmshha About 
AO A u a Kushaa long attached Central Asia but was repulsed by the Chinese 
general Pan-CVao Later, after the death of d?an-Ch'oo (perhaps abont 103 a.® ), 
he renewed the attempt end conquered Kashgar, Yarkand and Khotan See 
Vincent Smith, Early History of India, 3rd ed. pp 253 B 

* See Fa-Hsien, ed Legge, p 33, BEFEO 1B03 (Sung YBn), pp 420 B 
Watters, TOan Chmstig, I pp 204 ff JR AS 1909, p 1056, 1912, p 114 For the 
general structure of these stOpas see Foueher, L'art Orica Btmddhiqut in Oanikara, 
pp 45 B 
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cases The sides were ornamented with stucco figures of the 
Buddha and according to the Chinese pilgrims the super- 
structure was crowned with an iron pillar on which were set 
twenty-five gilded disks. Inside was found a metal casket, stall 
containing the sacred bones, and bearing an inscription which 
presents two points of great interest. Firstly it mentions 
“Agriala the overseer of works at Kanishka’s vihara,” that is, 
probably Agesilaus, a foreigner in the king’s service. Secondly 
it states that the casket was made “for the acceptance of the 
teachers of the SarvastivAdin sect 1 ,” and the idea that Kanishka 


was the special patron of the Mahayana must be reconsidered 
in the light of this statement 

legends ascribe Kanishka’s fervour for the Buddhist faith 
not to education but to conversion. His coinage, of which 
abundant specimens have been preserved, confirms this for it 
presents images of Greek, Persian, Indian and perhaps Baby- 
lonian deities showing how varied was the mythology which 
may have mingled with Gandharan Buddhism. The coins 


bearing figures of the Buddha are not numerous and, as he 
undoubtedly left behind him the reputation of a pious Buddhist, 
it is probable that they were struck late in his reign and represent 
his last religious phase 2 Hsuan Chuang 3 repeats some legends 
which relate that he was originally anti-Buddhist, and that 
after his conversion he summoned a council and built a stupa. 

The substance of these legends is probable. Kaxnshka as a 
barbanan but docile conqueror was likely to adopt Buddhism 
he wished to keep abreast of the thought and civilisation of 
his subjects, for at that time it undoubtedly inspired the intellect 
and art of north-western India. Both as a statesman and as an 
enquirer after truth he would wish to promote harmony and 
stop seotanan squabbles. His action resembles that of Con- 
mantine who after his conversion to Christianity proceeded to 
a^umon the Council of Nicaea in order to stop the dissensions 
wW< ? and sefcfcle wliat were the tenets of the religion 

_ h0 had embraced, a point about which both he and 

1 SimUarir tt"*!? I 058 " Aoary anam Sarvaativadmam pratigrahS ” 

> a late m Ufa 

death oi the Bnddhn places Kaiusliia’s accession 400 years after tbe 

»«ned shoot 50 bo ““f 1 016 ai S nmeJlt » iaT supposing Kanishka to have 

* TO Z “a h “ « 1 222 ’ 224 > * 
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Kamshka scorn to have felt some uncertainty Our knowledge 
of Kamshka’s Council depends chiefly on the traditions reported 
by Hsuan Chuang 1 which present many difficulties He tells us 
that the king, acting in consultation with P&igva, issued 
summonses to all the learned doctors of his realm They came 
in such crowds that a severe tost was imposed and only 499 
Arhats v ere selected There was some discussion as to the place 
of meeting but Anally Kashmir 2 was selected and the long built 
a monastery for the Brethren. When the Council met, there 
arose a question as to whether Tasumitra (who is not further 
described) should bo admztted seeing that he was not an Arhat 
but aspired to the career of a Bodhiaattva But owing to the 
interposition of spirits ho was not only admitted but made 
president 

Tho texts of the Thpitaka were collected and the Council 
“composed 100,000 stanzas of UpadeSa S&stras explanatory of 
the canonical afitras, 100,000 stanzas of Vmaya-vibhSshft fiastras 
explanatory of the Vmaya and 100,000 of Abhidhanna-vibh&Bh& 
S&stras explanatory of the Abhidharma For this exposition of 
the Tripitaka all learning from remote antiquity was thoroughly 
examined; the general sense and the torse language (of the 
Buddhist scriptures) was again and again made clear and dis- 
tinct, and learning was widely diffused for the safe-guiding of 
disciples King Katushka caused the treatises when finished to 
be written out on copper plates and enolosed these m stone 
boxes which he deposited in a tope made for the purpose Jie 


any vo vv w urau uuo w nuw *v * 

to study them could do so m the country When leaving to 
return to his own country, Kamshka renewed Asokas gift f 
all Kashmir to the Buddhist Church 3 „ . 

Param&rtha (499-569 a d ) in his Life o/ P 

an account of a council generally considered to he the same 


i Watt*™, vol r 270-1 , , jnkndfou*. Some 

* Bot Tiranfitha says aomo authorities bold that it m 

Chinese worts say it was held at Kandahar 

: ssiv «•>»» » 

irsfSs: tss? ? tsu. - - • — « — 


notes of ha own. 
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that described by Hsuan Chuang, though the differences in the 
two versions are considerable. He says that about five hundred 
years 1 after the Buddha’s death (» e between 87 B.o and 13 a.d. 
if the Buddha died 487 b.o ) an Indian Arhat called Katy&yanl- 
putra, who was a monk of the Sarv&stiv&din school, went to 
Kipm or Kashmir. There with 500 other Arhats and 600 Bodhi- 
sattvas he collected the Abhidharma of the Sarvastiv&dms and 
arranged it m eight books called Ka-lan-ta (Sanskrit Grantha) 
or Kan-tu (Pah Qantho) This compilation was also called 
Jfiana-prasthfina He then made a proclamation inviting all 
who had heard the Buddha preach to communicate what they 
remembered Many spirits responded and contributed their 
reminiscences which were examined by the Council and, when 
they did not contradict the sutras and the Vinaya, were accepted, 
hut otherwise were rejected. The selected pieces were grouped 
according to their subject-matter Those about wisdom formed 
the Prajfifi, Grantha, and those about meditation the Dhy&na 
Grantha and so on After finishing the eight books they pro- 
ceeded to the composition of a commentary or Vibh&sha and 
invited the assistance of ASvaghosha When he came to 
Kashmir, Katy&yami-putra expounded the eight books to him 
and Afivaghosha put them into hteraiy form. At the end of 
twelve years the composition of the commentary was finished 
It consisted of 1,000,000 verses.. .Katyayani-putra set up a 
s ne inscribed with this proclamation “Those who hereafter 
team this law must not go out of Kashmir No sentence of the 
eght books or of the VibhAshS, must pass out of the land, lest 
ther schools or the Mahayana should corrupt the true law ” 
inis proclamation was reported to the king who approved it. 
of Kashmir had power over demons and set them to 
the entrance to the country, but we are told thatanvone 

*• W ™ m 

how, despite this prohibition, 
of Ayodhya succeeded m learning the law in 

5? hBndred .3^™ after the Buddha’s death” 
“rtnotthepenod Er oI Bra oommcnom ? with the Buddha’e death 
“ lta two hundred Teau" “the one hundred years,” 101-200 

*®eml*red that thTfrte rf thl ° 18U ’ 356 Bnt lt mu8t * 
‘fc 0 ? {Vincent Bnutf m? +£££££ “ ** ^ lateat 
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and subsequently teaching it m his native land lw^i , 
account seems exaggerated, whereas jEwS If ^ rth “ 8 
by Iisuan Chuangf in te%ble T 

L^rXt^ 6 1W ^ ° f Kaahaur ' lesfc ^ 

some important statements about it He says that it put m 
end to the dissensions which had been distracting the Buddhist 
Church for nearly a century and that it recognized all the 
eighteen sects as holding the true dootnne that it put the 
Vinaya in writing as well as such parts of the Sfitrapitaka and 
Abhidharma as were still unwritten and corrected those which 
already existed as written texts- that all lands of Mahayamst 
writings appeared at this time but that the Sr&vakas raised no 
opposition 

It is hard to say how much history can bo extracted from 
these vague and discrepant stones They seem to refer to one 
assembly regarded (at least m Tibet) as the thud council of the 
Church and held under Kaiushka four or five hundred years* 
after the Buddha’s death. As to what happened at the council 
tradition seems to justify the following deductions, though as the 
tradition is certainly jumbled it may also be inoorrect in details 
(a) The council is reaognized only by the northern Church 
and is unknown to the Churohes of Ceylon, Burma and Siam 
It seems to have regarded Kashmir as sacred land outside which 
the true doctrine was exposed to danger (6) But it was not 


and compromise. Taran&tha says this clearly inHsuanChuang’s 
account an assembly of Arhats (which at this tune must have 
meant Hmayaruste) elect a president who was not an Arhat and 
according to Param&rtha the assembly consisted of 500 Arhats 
and 600 Bodhisattvas who were convened by a leader of the 
Sarv&stiv&dm school and ended by requesting Aivaghosha to 
revise their work, (c) The literary result of the connoil was the 

» Chap xn 

» See Watters, r pp 222, 224 and 270 It is worth noting that HWon Chnang 
aav s Asoka lived one hundred j rare alter the Buddha’s death 8ee Watters,! p 207 
Sec also the note of 8 Mvirn Jit AS 1914, pp 1016-1010, citing tradition* to the 
effect that there wore 300 years betaeen Dpagupta, the teacher of Asoha, «no 
Kamshka, who u thns made to reign about SI a n On the °|her hnc 
chaplain Sangharakaha u said to have ksed 700 yaare after the Boadan 
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composition of commentaries on the three Pitakas One of these, 
the Abhidharma-mah&vibhfish&-&lstra, translated into Chinese 
in 437-9 and still extant, is said to be a work of encyclopaedic 
character, hardly a commentary in the strict sense Param&rtha 
perhaps made a confusion in saying that the Jn&na-prasfch&na 
itself was composed at the council The traditions indicate that 
the council to some extent sifted and revised the Tnpitaka and 
perhaps it accepted the seven Abhidhorma books of tbe Sarv&sfci- 
vfidins 1 . But it is not stated or implied that it composed or 
sanctioned Mahayanist books T&ranitha merely says that 
such books appeared at this time and that the Hmayamsts 
raised no active objection 

But if tbe above is the gist of the traditions, tbe position 
described is not dear. Tbe council is recognized by Mah&yamsts 
yet it appears to have resulted m tbe composition of a Sarv&sti- 
v&drn treatise, and the tradition connecting the Sarv&stiv&dins 
with the council is not likely to be wrong, for they are recognized 
in the inscription on Kamshka’s casket, and Gandhara and 
Kashmir were their headquarters The decisions of councils are 
often politic rather than logical and it may be that the doctors 
summoned by Kanishka, while compiling Sarv&stiv&dm treatises, 
admitted the principle that there is more than one vehicle which 
can take mankind to salvation Perhaps some compromise based 
on geography was arranged, suoh as that Kashmir should be left 
to the Sarv&stiv&dm school which had long flourished there, but 


The relations of the Sarv&stivadms to Mah&y&nism are 
exceedingly difficult to define and there are hardly sufficient 
materials for a connected account of this once important sect, 
n I will state some facts about it which seem certain. 

-r, a ’ s ®' ncie Qt, for the Kath&vatthu alludes to its doctrines 2 
ounshed in Gandhara, Kashmir and Central Asia, and 
vanislika s casket shows that he patronized it 8 . But it appears 


-^Kar^iss- 07 fl r ° rthesarvfistiTadmc “ oD * ,,ee 

«« "sSi %\i\TLll pp “ 01 1110 doctnne8 868 8180 V89,lief ' 

Mnptures°g^pf. I l,i 1n ^, Gina ^ lai11 Kashmir » plainly indicated m its own 
°“ " ** del’Inde dans le Vinaya das 

•idcrableaddilinndl.. * 1 ®^ ,n PP 4*)3ff Thu Vinaya. most have received con- 
tane went on and in its present form is posterior to Kanishka 
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to have been hardly known in Ceylon or Southern India It was 
the principal northern form of Hmayamsm, just as the Therav&da 
was the southern form I-Chmg however says that it prevailed 
in the Malay Archipelago 

Its doctrines, so far as known, were Hinayamst but it was 
distinguished from cognate schools by holding that the external 
world can be said to exist and is not merely a oontmual process 
of becoming It had its own version of the Abhidharma and of 
the Vinaya In the tune of Fa-Hsien the latter was still pre- 
served orally and was not written The adherents of this school 
were also called Vaibh&shikas, and Vibh&sh& was a name given 
to their exegetical literature 

But the association of the Sarv&stiv&dms with Mahayamsta 
is clear from the council of ICamshka onwards Many eminent 


ists, their earlier belief being regarded as preliminary rather 
than erroneous Hsnan Chuang translated the Sarvfistiv&d m 
scriptures in his old age and I-Ching belonged to the Mflla- 
sarv&stivftdm school 1 , yet both authors write as if they were 
devout Mabayanists The Tibetan Church is generally regarded 
as an extreme form of Mahayamsm but its Vinaya is that of the 
Sarv&stiv&dms 

Though the Sarvftstiv&dms can hardly have accepted idealist 
metaphysics, yet the evidence of art and their own version of 
the Vinaya make it probable that they tolerated a moderate 
amount of mythology, and the Mahayamsta, who like aU 
philosophers were obliged to admit the provisional validity or 
the external world, may also have admitted their analysis of 
the same as provisionally valid. The strength of the Hinayamst 
schools lay m the Vinaya The Mahayamsts showed a tendency 
to replace it by legends and vague if noble a ^ , ^ on8 ^ he 
code of discipline was necessary for laxge monasteries and 
code of the Sarvflslavddins enjoyed general esteem in Central 

in a., lufitory of Into 

b, tkrnJSrf Aftraghosha, NigM»» ^ tl« » !*>“■“* 
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Asanga and Vasubandhu. It would be easier to give a precise 
description of its development if we were sure which of the works 
ascribed to these worthies are authentic, but it seems that 
Aivaghosha represents an ornate and transitional phase of the 
older schools leading to Mahayamsm, whereas NUgarjuna is 
connected with the Prajn§,-piLrazmt& and the nihilistic philosophy 
desonbed in the preceding chapter. Asanga was the founder of 
the later and more scholasfcio system called Yog&c&ra and is also 
associated with a senes of revelations said to have been made 
by Maitreya 

As mentioned above, tradition makes Aivaghosha 1 , one of 
the most brilliant among Sanskrit wnters, live at the court of 
Kanishka 2 and according to some accounts he was given to the 
Kushans as part of a war indemnity The tradition 8 is confirmed 
by the style and contents of his poems and it has been noted 
by Foucher that his treatment of legends is in remarkable accord 
with their artistic presentment in the Gandharan sculptures. 
Also fragmentary manuscripts of his dramas discovered in 
Central Asia appear to date from the Kushan epoch ASva- 
ghosha’s rank as a poet depends chiefly on his Buddhacarita, 
or life of the Buddha up to the tune of his enlightenment. It 
is the earliest example of a K&vya, usually translated as artificial 
epic, but here literary skill is subservient to the theme and does 
not, as too often in later works, overwhelm it. The Buddha is 
its hero, as R&ma of the R&mayana, and it sings the events of 
his earlier life in a fine flow of elaborate but impassioned 
language Another of his poems 4 , discovered only a few years 
ago, treats of the conversion of Nanda, the Buddha's half-brother. 


1 See Sylvaia Uvi, J A. 1908, Xu. 67 ff , and Wintenute, Qu Ind Ut u. I 
PP 201 ff 

* The only reason lor doubting it u that two stones (Nos 14 and 31) in the 
Sutralank&ra (which appears to bo a genuine work) refer to Kanmlilrft as if he had 
reigned in the past This may be a poetic artifice or it may be that the atones are 
interpolations See for the traditions Watters on TCan Chvsang, n. 102-4 and 
Tahaknsu in J ff A S 1905, p 53 who quotes the Chinese Samyukta-ratna-pitalca- 
eatra and the Record of Indian Patriarchs The Chinese list of Patriarchs is com- 
patible with the view that ASvoghosha was alive about 126 a D lor he was the 
twelfth Patriarch and Bodhidharma the twenty-eighth visited China in 520 This 
gives about 400 years for sixteen Patriarchs, which is possible, for these worthies 
were long-lived But the list haa little authority 

* The traditions are conveniently collected m the introduction to Teitaro 
Suruki'a translation of The AimKenwg of Taith 

* The Saundar&nandakdvya 
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Various other works are ascribed to Aivaghosha and for the 
history of Buddhism it is of great interest to deoide whe ther he 
was really the author of The. Awakening of Faith, This skilful 
exposition of a difficult theme is worthy of the wnter of the 
Buddhacanta but other reasons make his authorship doubtful, 
for the theology of the work may be described as the full-blown 
flower of Mahayamsm untainted by Tantnsm. It inoludes the 
doctrines of BMta-tathatft, Alayavijn&na, Tath&gatagarbha and 
the three bodies of Buddha It would be dangerous to say that 
these ideas did not exist in the time of Kamshka, but what is 
known of the development of doctrine leads us to expect then- 
full expression not then but a century or two later and other 
circumstances raise suspicions as to Aivaghosha’s authorship. 
His undoubted works were translated into Chinese about 
400 a D but The Awakening of Faith a century and a half later 1 . 
Yet if this concise and authoritative compendium had existed 
m 400, it is strango that the earlier translatora neglected it. It 
is also stated that an old Chinese catalogue of the Tnpitaka 
does not name A^vaghosha as the author* 

The undoubted works of Aivaghosha treat the Buddha with 
ornate but grave rhetoric as the hero of an epic Bis progress 
ia attended by miracles such as Indian taste demands, but they 
hardly exceed the marvefe recounted m the Pah scriptures and 
there is no sign that the hero is identified, as m the Eamayana 
of Tula Das or the Gospel according to St John, with the divine 
spirit. The poet clearly feels personal devotion to a Saviour 
' He dwells on the duty of teaching others and not selfishly 
seeking one’s own salvation, but be does not formulate dogmas. 

The name most definitely connected with the early pro- 
mulgation of Mahayamsm is Nag&rjuna 3 A preponderance of 

i See Nanjio, No. 1182. 1351, 1250, 1298 It u, mMU : •***£££ 

Paramfirtha.howa a s ^’ w J r %^ b ° bi ' «•* n ‘ 

regarded as an early Brahayamat wo* 

b _ ... . lievA VlPPTl thO II 



3 For MM aeo e^ally OM4 4£*r»f |r 1 ’ 
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Chinese tradition makes him the second patriarch after Aiva- 
ghosha 1 and this agrees with the Kashmir chronicle which 
implies that he lived soon after Kamshfea 8 . He probably 
flourished in the latter half of the second century. But his 
biographies extant in Chinese and Tibetan are almost wholly 
mythical, even crediting him with a life of several centuries, and 
the most that can be hoped is to extract a few grams of history 
from them He is said to have been by birth a Brahman of 
Vidarbha (Berar) and to have had as teacher a Sudra named 
Saraha or B&hulabhadra. When the legend states that he 
visited the N&gas in the depths of the sea and obtained books 
from them, it seems to admit that he preaohed new doctrines. 
It is noticeable that he is represented not only as a philosopher 
but as a great magician, builder, physician, and maker of images. 

Many works are attributed to him but they have not the 
same authenticity as the poems of Aivaghosha Some schools 
make him the author of the Prajn&-pflraimt& hut it is more 
usually regarded as a revelation. The commentary on it known 
as Mah&-pr&]nSrp&ramit3.-£&stra is generally accepted as his 
work A consensus of tradition makes him the author of the 
M&dhyamika® aphorisms of whioh some account has been given 
above It is the principal authority of its school and is provided 
with a commentary attributed to the author himimlf and with 
a later one by CandraMrfa*. There is also ascribed to him a 
work called the Suhnflekha or friendly letter, a compendium of 
Buddhist doctrines, addressed to an Indian king*. This work 


. “ omitted from the hat of Buddhabhadra, giving the succession according 

to UiB Sarvtaiiv&dinB, to which school he did not belong I-Ching classes him with 
ASvaghosha and Aryadeva as belonging to the early period 
1 Rajatarangint, i 173, 177 

* Edited in toe Bibliotheca Buddhica by De Is Vall.Se Poussin and (in part) in 
too Journal of the BuddhvA Text Soe See too Wallcser, Die Mittkre Lehre dee 
SSgirjunanaeh der Tibet, eehen Version Obertragen, 1911 nach der Chineeuehen 


t ■ISi'W". 0 * t - he ” ^° rkS t0 “f* 8 *™ “ probably correct for they were 
™ 8affi ° 1CnUy DearhUDIn da * b« - touch 

naln ® ot .^ a . “*«■ vanOTlal 7 Pron as Udayaua, Jetaka and gStavohana, 
has not been identified with certainty from the various transcriptions and 

toe Chinese and Sftlmtaii versions Seed Pal, Text Hoe for 1886 and S 
Deconfa of the Buddhiel .Religion (trans Takakusu), pp 168 S The Indian W. 

T A to2MA ? ell claimed to belong to the Satav&hana 
djmnstv The stupa of Amarfivati m the Andhra territory M surrounded bv l 
ratong ascribed to the period 160-200 a n and NSgSijiL Myhare adto^d I 
pious kmg hiring about that tunc b J y naTe addms5ed 8 
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is old for it was translated into Chinese in 434 a d and is a 
homily for laymon. It says nothing of the MMhyamika 
philosophy and most of it deals with the need of good conduct 
and the terrors of future punishment, quite in the manner of 
the Hinayana. But it also commends the use of imn^ and 
incense m worship, it mentions Avalokita and Amit&bha audit 
holds up the ideal of attaining Buddhahood. Mgftrjuna’s author- 
ship is not beyond dispute but those ideas may well represent 
a typo of popular Buddhism slightly posterior to Aitraghosha 1 . 

In most bets of patriarchs Nfig&rjuna is followed by Deva, 
also called Aryadeva, Kftnndeva or Nilanetra. I-Gbing mentions 
him among the older teachers and a commentary on his principal 
work, the Sata&Utra, is attributed to Vasubandhu* Little is 
known of his special teaching but he is regarded as an important 
doctor and his pupil Dharmatr&ta is also important if not as 
an author at least as a compiler, for Sanskrit collections 
of verses corresponding to the Bali Dhammapada are ascribed 
to him. Aryadeva was a native of southern India 3 . 

The next epooh in the histoiy of Buddhism is marked by 
the names of Asanga and Vasubandhu. The interval between 
them and Deva produced no teacher of importance, butKum&r- 
alabdha, the founder of the Sautr&ntika school and perhaps 
identical with Kuro&rata the eighteenth Patriarch of the Chinese 
lists, may bo mentioned Hsuan Chuang says 4 teat he was 
earned off in captivity by a king who reigned somewhere in 
tee east of the Pamirs and that he, Aivaghosha, N&gaquna and 
Deva were styled the four shining suns 

Asanga and Vasubandhu were brothers, sons of a Brahman 
who lived at Peshawar They were both converted from tee 
Sarv&stiv&dm school to Mahayamsm, but tee third brother 

» For other works attributed to NSgarjuim see Nanjio, Nos 1169, 1X79. 1X80, 
1180 nod Walleacr's introduction to 3ftUlere Lchrg rwch rfer C/unmtcien ration 
Oho Dharmosangreha, a Sanskrit theological glossary, is also attributed tO" s 8f r 
jirna as well as tho tan trio work Poncakrama But it is not blely that lh* latter 
dates from his epoch 

* Nanjio, No 1188 vw™Aan 

* The very confused legends abou t hrm suggest a comparison with the Unmoral 
legend of a devotee who tore out one of his oyes and offered it to Siva See « 
wedel, Mj/lhologie, p 34 and notes Polemics against venous Hmayamst seat* 

ascribed to bun See Nan, to. Nos 1260, 1260 . 

* Watters, Yuan Chuang, ft p 286 Hslion Chuang does not say that the tar 
wen. conteinpoiaiy but that in the tune of Kumfcalabdba they were called the 
four Suns 
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Virincivatsa never changed his convictions. Tradition connects 
their career with Ayodhya as well as with Peshawar and 
Vasubandhu enjoyed the confidence of the reigning monarch, 
who was probably Candragnpta I This identification depends 
on the hypothesis that Vasubandhu lived from about 280 to 
360 as. which, as already mentioned, seems to me to have 
been proved by M. Pdn 1 . The earlier Gupta kings though not 
Buddhists were tolerant, as is shown by the fact that the king 
of Ceylon 2 was allowed to erect a magnificent monastery at 
Nalanda in the reign of Samudragupta (c. 330-375 A d.). 

Asanga founded the sohool known as Yogic&ra and many 
authorities ascribe to him the introduction of magical practices 
and Tantnsm. But though he is a considerable figure in the 
history of Buddhism, I doubt if his importance or culpability 
is so great as this For if tradition can be trusted, earlier teachers 
especially N&g&quna dealt in spells and invocations and the 
works of Asanga 2 known to us are characterized by a somewhat 
scholastic piety and are ohiefiy occupied in defining and des- 
cribing the various stages in the spiritual development of a 
Bodhisattva. It is true that he admits the use of magical 
formula 4 as an aid in this evolution but they form only a slight 
part of his system and it does not appear that the Ch6n-yen or 
Shingon sect of the Far East (the Sanskrit Mantrayfina) traced 
its lineage back to him 

Our estimate of his position in the history of Buddhism must 
depend on our opinion as to the authorship of The Awakening 
of Faith Ti this treatise was composed by A&vaghosha then 
doctrines respecting the three bodies of Buddha, the TatMgata- 
garbha and the Alayo-vijnfina were not only known hut 
scientifically formulated considerably before Asanga The con- 
clusion cannot he rejected as absurd — for Aivaghosha might 
speak differently in poems and in philosophical treatises — but 

1 For Asanga and Vasubandhu see P4rz in B.E.F E 0 1911, pp 339-300. 
Vincent Smith in Early Bttlory of India, third edition, pp 328-334. Wintermta, 
0a. Tni Lit n l p 258 Watters, Yuan Chwang, i pp 210, 355-359. TaranStha, 
ohap xxn Grunnedel, Mythologie, p 35 

* Meghavannan See V Smith, l e 287 

1 f*' 0 haT“ keen preserved m Sanskrit the Mahayina sut rMankSra (Ed v. 
IransL, S Ldn, 1907-1911) and the Bodbisattva-bhami (English summary in 
1905-8) A brie! analyBia oi the literature of the YogficSra sehool according 
to Tibetan authorities is given by Stcherbatskoi m Mvslon, 1905, pp U4-I55 

MahiySna-sutral Xvm. 71-73 The ominous void maithvna also occurs in 
tnu work, xvm 46 
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only reality. N&g&rjuna’s nihilism was probably theolder theorv 
Jj f C T ds la J B and elaborate but still it follows easily if O b 
dialectic of Gotama is applied uncompromisingly not^idy to 
our mental processes but to the external world Yet oven in 
India tho result was fell to be fantostio and sophistical and it 

LtemTTf f° r thG lttpS ° ° f a few generations a new 
system of idealism became fashionable winch, although none 

too intelligible, was abstruse rather than paradoxical 

Asanga was alleged to have received revelations from 
Maitroya and five of his works are attributed to this Bodhisattva 
who enjoyed considerable honour at this period It may be that 
tho veneration for tho Buddha of the future, the Weamaii w ho 
would reign over his saints in a pure land, owed something to 
Persian influence which was strong in India during the decadence 
of the Kushans 1 Both Mithraism and MamnhqmnH classified 
their adepts in various ranks, and the Yogftc&ra doctors who 
delight in grading tho progress of the Bodhisattva may have 
borrowed something from them* Asanga’s doctrine of defile- 
ment (kleSa) and purification may also owe something to Mam, 
as suggested by S Ldvi 

In Bpite of his literary merits Asanga remains a doctor rather 
than a saint or poet 3 His speculations have little to do with 
either Gotama or Amit&bha and he was thus not m living touch 
with either the old or new sohools His brother Yasubandhu 
had perhaps a greater position He is reckoned as the twentieth 
Patriarch and Tibetan tradition connects him with the worship 
of Amit&bha* 

ParamfLrtha’s life of Yasubandhu represents him as having 
frequented tho court of Vikram&ditya (to be identified with 
Candragupta I), who at first favoured the S&nkhya philosophy 


1 Vraoont Smith, Ic p 275 

* But there are o( course abundant Indian precedents, Brahmameal as well as 
Buddhist, {or describing various degrees of eanotity or knowledge 

* The wooden statues of Asanga and Vasubandhu preserved in the KSfnkaji at 
Kara are masterpieces of art hut can hardly olaim to be other than works of imagina- 
tion They dato from about 800 a d See for an excellent reproduction Tapma’s 
Select Relics, u x 

* See Ei tel and Grunwedel, but I do not know in what texts this tradition u 
found It is remarkable that Paramlrtha’s life (T'oung Poo, 1604, pp 258-266) 
does not say either that he was twentieth patnnroh or that he worshipped Ami da 
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but accorded some patronage to Buddhism. During this period 
Vasubandhu was a Sarvastivadm but of liberal views 1 and while 
in this phase wrote the Abhidharma-koa a, a general exposition 
of the Abhidharma, mainly according to the news of the 
Vaibh&shikas but not without criticism This celebrated work 
is not well known in Europe 2 but is still a text-book amongst 
Japanese Buddhist students. It gained the esteem of all 
schools and we are given to understand that it presupposed 
the philosophy of the Yibh&shk and of the Jfiffcna-prasth&na. 
According to Param&rtha the original work consisted of 600 
aphonsms in verse which were sent by the author to the 
monks of Kashmir. They approved of the composition but, as 
the aphorisms were concise, asked for fuller explanations. 
Vasubandhu then expanded his verses into a prose commentary, 
but meanwhile his views had undergone a change and when he 
disapproved of any Vaibhftshika doctrine, he criticized it. 
This enlarged edition by no means pleased the brethren of 
Kashmir and called forth polemics He also wrote a controversial 
work against the S&nkhya philosophy. 

Late in life Vasubandhu, moved by the entreaties of his 
brother Asanga, became a devout Mahayamst and wrote in his 
old age Mahayamst treatises and commentaries 8 . 


1 On receiving a largo donation lie built throe monasteries, one for Hinayamsts, 
one for HX&hayanists pud one for nuns 

* The work consists of 600 verses (K&rik&) vith a lengthy prose commentary 
(Bh fishy a) by the author The Sanskrit original is lost but translations have been 
preserved in Chinese (Nanjio, Nos 1267, 1269, 1270) and Tibetan (see Cordier, Cat 
du FondiUbaMn aelaBtb Nat 1914, pp 394,490) But the commentary on the 
BhSshya caHed Ahhidharma-tosa-vyaKhyft, or BphutSrtha, by Yisomitra has been 
preserved m Sanskrit in Nepal and frequently cites the verses as well as the 
BhSshya in the original Sanskrit A number of European savants are at present 
occupied vrith this literature and Sir Denison Boss (to whom I am indebted for 
much information) contemplates the publication of an Uighur text of Book I found 
f,^ e “ tral A ? 8 P» s ent (1920), so far as T know, the only portion of the 
bhidharroa-kdsa m print is De la VoIKe Poussin’s edition and translation of 
v°u!Lml C0,rtan ^? 1S 11,0 Tibetan and Sanskrit texts but not the Chinesa (De la 
VaUfa Poussin Vambandhu a Tahmttm, London, 1914-18) This ehapter deals 
V’ P '" V the 8truotnre of tte universe, the manner and place of Tebirth, 
the cham of causation, the geography of the world, the duration and characteristics 
of Kalpas and the appearance of Buddhas and Cakravartms 

Nan]10 * p 5 ~ n_ ? ,for ahatof hiB *°rks translated into Chinese Hsuan 
Ste* 8 w e j" m J 40,111 tte above <**ich is taken from Paramdrtha) in 
fn.^? n J 01 lh ? c , Dnoua Btoi y tbBt Vasubandhu promised to appearto h» 

Snte^thXu“ y ** ‘°’ th ° D£h h0 ,OIBOt P™ people 



CHAPTER XXIII 


INDIAN BUDDHISM AS SEEN BY THE 
CHINESE PILGRIMS 

About the time of Vnsubandlm there existed four schools of 
Indian Buddhism called Vaibh&shika, Sautr&ntika, M&dhyamika 
and Yoga or Yogflcdra 1 . They were specially concerned with 
philosophy and apparontly cut across the older division into 
eighteen sects, which at this penod seem to have differed mainly 
on points of discipline. Though not of great practical import- 
ance, they long continued to play a certain part m controversial 
works both BuddhiBt and Brahmanic. The first two which were 
the older seem to have bolongcd to the Hmayana and the other 
two oven more definitely to the Mahayann I-Ching z is quite 
olear as to this “There are but two kinds of the so-called 
Mahayana” he says, “first the M&dhyamika, second the Yoga ... 
These two systems aro perfectly in accordance with the noble 
doctrine. Can we say which of the two is right* Both equally 
conform to truth and lead us to Nirvana" and so on But he 
does not say that the other two systems are also aspeots of the 
truth. This is the more remarkable because he himself followed 
the Mflla-sarv&sfavadins Apparently Sarvfistav&din and Vai- 
b hfishika were different names for the same school, the latter 
being appbed to them because they identified themselves with 
the commentary (Vibh&sha) already mentioned whereas the 
former and older designation came to be used chiefly wi 
reference to them disciplinary rules Also there were tiro groups 
of Sarv&stiv&dms, those of Gandhara and those of Kashmir. 
The name of Vaabhtehika was appbed chiefly to the latterwho 
if we may find a kernel of truth in legends which are certainly 
e xa g gerated, ondeavoured to make Kashmir aholy an 
a monopoly of the pure doctnne Yasubandhu and ABanga 
appear to have broken up this isolation for they first preached 

* See Vamliof, U Bouddhume, Thnsrime enppWraent. PP ^ g 7 ^ u f° w ’ en ’ 
ga fa Buddha, I 161 Takakusun./ Bali Text Bxitly, 1B05, pp 

* Retards, translated by Takakusn, p 16 
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the Vaibh&shika doctrines in a liberal and eclectic form outside 
Kashmir and then by a natural transition and development 
went over to the Mahayana. But the Vaibhashikas did not 
disappear and were in existence even in the fourteenth century 1 . 
Their chief tenet was the real existence of external objects In 
matters of doctrine they regarded their own Abhidharma as the 
highest authority 8 . They also held that Gotama had an ordinary 
human body and passed first into a preliminary form of Nirvana 
when he attained Buddhahood and secondly into complete 
Nirvana at his death. ]Je was superhuman only in the sense 
that he had intuitive knowledge and no need to learn Their 
contempt for sutras may have been due to the fact that many 
of them discountenance the Vaibh&shika views and also to a 
knowledge that new ones were continually being composed. 

I-Gbmg, who ends his work by asserting that all his state- 
ments are according to the Arya-mula-sarvftstiv&da-nik&ya and 
no other, gives an interesting summary of doctrine. 

“Again I say: the most important are only one or two out 
of eighty thousand dootrines of the Buddha, one should conform 
to the worldly path but inwardly strive to secure true wisdom. 
Now what is the worldly path* It is obeying prohibitive laws 
and avoiding any crime What is the true wisdom* It is to 
obliterate the distinction between subject and object, to follow the 
excellent truth and to free oneself from worldly attachments: 
to do away with the trammels of the oham of causality, further 
to obtain merit by accumulating good works and finally to 
realize the excellent meaning qf perfect reality.” 

Such a statement enables us to understand the rampT-t- 
which he makes elsewhere that the same school may belong to 
the Bmayana and Mahayana m different places, for, whatever 
may be meant by wisdom which aims at obli terating the 
difference between subjeot and object, it is clearly not out of 
sympathy with Yog&c&ra dootrines. In another place where he 
describes the curriculum followed by monks he says that they 
learn the Yoghc&rya-giistra first and then eight compositions of 
Asanga and Vasubandhu Among the works prescribed for logic 
is the Ny&yadvara-gastra attributed to NSg&rjuna. The monk 


* They B« mentioned in the Sarva-dariana-saflgraha 

th6y rejeCtCd 1116 antWr ° f th6 SfltnU 
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should loam not only the Abhidharma of the Sarv&stivtdins 
but also the Agamas, equivalent to the Sfitra-pij&ka So the 
study of the siitras and the works of Asanga and Vasubandhu 
is approved by a Sarv&stiv&din. 

The Sautr&ntikas 1 , though accounted Hinayamsts, mark a 
step m the direction of the Mahayana The founder of the school 
was KumtLralabdlia, mentioned above In their estimation of 
scripture they reversed the views of the Yaibh&shikos, for they 
rejected the Abhidharma and accepted only the sfitras, arguing 
that the Abhidharma was practically an extract from them. 
As literary criticism this is correct, if it means that the more 
ancient siitras are older than the oldest Abhidharma books 
But the indiscriminate acceptance of siitras led to a oreed in 
which the supernatural played a larger part The SautrSniakas 
not only asonbed superhuman powers to the Buddha, but 
behoved in the doctnnc of three bodies In philosophy, though 
they were realists, they held that external objects are not per- 
ceived directly but that their existence is inferred* 

Something has already been said of the two other schools, 
both of which domed the reality of the external world The 
differences between them were concerned with metaphysics 
rather t.hn.n theology and led to no popular controversies 


sin gularly nebulous The most important dates are a matter 01 
argument, the chief personages half mythical But when ths 
records of the Chinese pilgrims commence we are in touch with 
something more solid They record dates and facts, though we 
must regret that they only repeat what they heard and make 
no attempt to criticize Indian traditions or even to weave them 
into a connected chronicle 

Fa-Hsien, the first of these interesting men, left China m 
399 and resided in India from 406 to 411, Bpendmgtteey^s 
at Patahputra and two at Tamralipti He vrsited ^Paoj ^ 
Hindustan and Bengal and his narrative lea T“ SSm 
all these were in the mam Buddhist countries ofth 
SrrESU he heard that it. mhabitante were 
barbarous and not Buddhists, though it contained som 
i gee Vwelief, pp 301 B and van™ notices m Hsiian Ouang and Watiew 
Also de to Valtoe Poueam'. art.ole m E BE ^ fce ^^dth. 

« Hauan Chnang inlorma ua that when { term is not plain 

VibhSahi of the Santrfintikas, but the pweae Bgmfiewce ot 
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•Buddhist shrines Of the Middle Kingdom (which according to 
his reckoning begins with Muttra) he says that the people are 
free and happy and neither kill any living creature nor dunk 
intoxicating liquor 1 . He does not hint at persecution though 
he once or twice mentions that the Brahmans were jealous of 
the Buddhists. Neither does he indicate that any strong 
animosity prevailed between Maha- and Hinayanists. But the 
two parties were distinct and he notes which prevailed in each 
locality. He left China by land and found the Hinayana pre- 
valent at Shen-shen and Wu-i (apparently localities not far from 
Lob-Nor) but the Mahayana at Khotan. Nearer India, in 
countries apparently corresponding to parts of Kashmir and 
Gdgit, the monks were numerous and all Hinayanist. The same 
was the case m Udyana, and in Gandhara the Hinayanists were 
still m the majority. In the Panjab both schools were prevalent 
but the Hinayana evidently strong. In the district of Muttra 
the Law was still more flourishing, monasteries and topes were 
numerous and ample alma were given to the monks He states 
that the professors of the Abhidharma and Vinaya made 
offerings to those works, and the Mahayanists to the book 
Prajna-pSxamitS., as well as to Manju&ri and Kwan-shih-yin. 
He found the country in which are the saored sites of gr&vasti, 
Kapilavastu and Kusin&rk sparsely inhabited and desolate, but 
this seems to have been due to general causes, not specially to 
the decay of religion He mentions that ninety-six* varieties of 
erroneous views are found among the Buddhists, which points 
to the existence of numerous but not acutely hostile sects and 
Bays that there still existed, apparently in KoSala, followers of 
Devadatta who recognized three previous Buddhas but not 
Sfikyamuni He visited the birth-places of these three Buddhas 
which contained topes erected in their honour. 

He found Magadha prosperous and pious Of its capital, 
Patna, he says “by the side of the topes of Asoka has been 
made a Mahayana monastery very grand and beautiful, there 
is also a Hinayana one, the two together containing 600 or 700 
m0nks ” ^ is probable that this was typical of the religious 
condition of Magadha and Bengal Both schools existed but the 


1 Fa-Hmen’s Travels, chap, xvi 

. * Thjs fig™ is probably deduced from some artificial calculation of possible 
heres.cs Uke the 82 mong yiows enumerated m the Brahma Jala sfltaa. ^ 
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Mahayana was the more flourishing Many of the old sites, such 
as K&jagriha and Gaya, were deserted but there were new towns 
near them and Bodh Gaya was a place of pilgrimage with three 
monasteries. In the district of Tamrahpti (Tamluk) on the 
coast of Bengal were 22 monasteries. As his principal object 
was to obtain copies of the Vinaya, he stayed three yeans in 
Patna seeking and copying manuscripts. In this he found some 
difficulty, for the various schools of the Vmaya, which he says 
were divided by trivial differences only, handed down their 
respective versions orally. He found in the Mahayamst monastery 
one manuscript of the MaMs&nghika rules and considered it the 
most complete, but also took down the Sarv&stiv&dm rules. 

After the death of Vosubandhu few nameB of even moderate 
magnitude stand out in the history of Indian Buddhism The 
changes which occurred were great but gradual and due not to 
the initiative of innovators but to the assimilative power of 
Hinduism and to the attractions of magical and emotional ntes 
But this tendency, though it doubtless existed, did not become 
conspicuous until about 700 A.D. The accounts of the Chinese 
pilgrims and the literature which has been preserved suggest 
that m the intervening centuries the monies were chiefly occupied 
With scholastic and exegetical work. The most distinguished 
successors of Asanga were logicians, among whom Dinnfiga was 
pre-eminent Sthiramaia 1 andGunamati appear to have belonged 
to the same school and perhaps Bhavaviveka* too The state- 
ments as to his date are inconsistent but the interesting fact is 
recorded that he utilized the terminology of the Sfinkhya for 


the purposes of the Mahayana 

Throughout the middle ages the study of logic was pursued 
but Buddhists and Jams rather than by Brahmans Yasa- 
bandhu composed some treatises dealing exclusively withtogio 
but it was his disciple Dmn&ga who separated it definitely from 
philosophy and theology. As in idealist pWo so phy.som P 
logio there was a parallel movement in the B/iddhwt 
Brahmamc schools, but if we may trust the statements 
i He moat have lived m the fourth oentoiy os one of his works (Nanjio, 

Nanno.m7 Ohe work, of Gouamat. 

adJoflniran UgK, IBM Bat I oanoot accept dl be dates 
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V&caspatimiira (about 1100 a.d.) Djnn&ga interpreted the 
aphorisms of the Nyaya philosophy in a heterodox or Buddhist 
sense This traces the beginnings of Indian logic to a Brahmanic 
source but subsequently it flourished greatly in the hands of 
Buddhists, especially Dinn&ga and DharmaMrti. The former 
appears to have been a native of Conjevaram and a contemporary 
of K&lid&sa Both the logician and the poet were probably alive 
in the reign of Kum&ragupta (413-455). Dinn&ga spent much 
rime in N&landa, and though the Sanskrit originals of his works 
are lost the Tibetan translations 1 are preserved. 

The Buddhist schools of logic continued for many centuries. 
One flourished in Kashmir and another, founded by Candrago- 
xmn, in Bengal Both lasted almost until the Mohammedan 
conquest of the two countries 

Prom about 470 to 630 A n. northern India groaned under 
the tyranny of the Huns Their Kin g Mihiragula is represented 
as a determined enemy of Buddhism and a systematic destroyer 
of monasteries He is said to have been a worshipper of Siva 
but his fury was probably inspired less by religious animosity 
than by love of pillage and slaughter. 

About 630 a.d. he was defeated by a coalition of Indian 
princes and died ten years later amid storms and portents which 
were believed to signify the descent of Ms wicked soul into hell 
It must have been about tMs time that Bodhidhanna left Tnrim. 
for he arrived in Canton about 620. According to the fjhinngn 
he was the son of a long of a country called Hsiang-Chih m 
southern India 2 and the twenty-eighth patriarch and he became 
an important figure in the religion and art of the Bar East 
But no allusion to him or to any of the Patriarchs after Vasu- 
bandhu has been found m Indian literature nor in the works of 
Hsuan Chuang and I-Chrng The inference is that he was of no 
importance in India and that Ms reputation m China was not 
great before the eighth century- also that the Chinese lists of 
patnarchs do not represent the traditions of northern Tnd m . 


1 Dmnaga'B principal w orka are the Pramana-Bamuceaya and theKyiya-provega 
calls hunCh'en-na 8eeWatteis,n 209 SeeStcherbotskoJinJtfuBiton, 

^Vai S Ehol aga “ flUenCe ° a *■ deVd0pm0nt 0f tlw 

» Hu personal name is said to hare been P'a-ti-to-lo and his surname Ch'a-ti-li 
. Iat ^ r “ probably a corruption of Kshatnya Hsiang-Chih possibly renresents 
name banning with Gandbe, but X can neither find nor suggest any identification 
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Religious feeling often ran high in southern India Buddhists, 
Jains and Hindus engaged m violent disputes, and persecution 
was more frequent than m the north It is easy to suppose that 
Bodhidharma being the head of some heretical sect had to fly 
and followed the example of many monks in going to China 
But if so, no record of his school is forthcoming from his native 
land, though the possibility that he was more than an individual 
thinker and represented some movement unknown to us cannot 
be denied We might suppose too that since N&g&ijuna and 
Aryadeva were southerners, theirpeculiar doctrines were coloured 
by Dravidian ideas. But onr available documents indicate that 
the Buddhism of southern India was almost entirely Hmayomst, 
analo gous to that of Ceylon and not very sympathetic to the 
Tamils 

The pilgrims Sung-Yun and Hui-Shtog 1 visited Udyana and 
Gandhara during the time of the Hun domination (618-621) 
They found the fang of the former a pious Buddhist but the 
latter was governed by an Ephthahte chieftain, perhaps 
Mihiragula himself, who was a worshipper of demons Of the 
Yetha or Ephthahtes they make the general observation that 
“their rules of politeness are very defective ” But they also say 
that the population of Gandhara had a great respect for Bud- 
dhism and as they took hack to China 1 70 volumes, “all standard 
works belonging to the Great Vehicle,” the Ephthahte persecu- 
tion cannot have destroyed the faith in north-western fcdia 
But the evil days of decay were beginning Henceforward we 
have no more pictures of untroubled piety and prosperity At 
best Buddhism receives royal patronage in company with other 
religions, sectarian conflicts increase and sometimes we hear of 
persecution About 600 A d. a fang of Central Beamed 


other hand we hear of the pious Pfimavannan, 
who made amends for these sacrileges, and of Siiaditya, fang 
Te country called Mo-lo-po by the Chinese, who was so careM 
nf ammel life that he even strained the water drunk y 
horsesand dephants, lest they should consume minute insects 

: ment,oned by Heuaa ffl " ang 11 ^ 

a miracle to restore the Bo tree. 
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We know more of Indian Buddhism in the seventh century 
t.frn.n m the periods which precede or follow it. The epoch was 
marked by the reign of the great king, or rather emperor, 
Harsha-Vardhana (606-648 ad), and the works written by 
Bana, Bhartnhari and others who frequented his court have 
come down to us Also we are fortunate m possessing the copious 
narrative of Hsuan Chuang, the greatest of the Chinese pilgrims, 
who spent sixteen years (629-645) in India as well as the work 
known as the “Record of the Buddhist religion as practised 
in India and the Malay Archipelago,” composed by I-Ching who 
travelled in those countries from 671 to 695 I-Chmg also wrote 
the lives of sixty Chinese 'pilgrims who visited India during the 
seventh century and probably there were many others of whom 
we have no record. 

The reign of TT arsha is thus illustrated by a number of 
contemporary dateable works unusual in India. The king 
himself wrote some Buddhist hymns 1 , and three dramas are 
ascribed to him but were probably composed by some of the 
literary men whom he patronized. For all that, the religious 
ideas which they contain must have had his approval The 
Ratnftvalf and FnyadaniiM are secular pieces and so far as they 
have any religious atmosphere it is Brahmamc, but the Naga- 
nanda is a Buddhist religious drama which opens with an 
invocation of the Buddha and has a J&taka story for its plot 2 . 
B^na was himself a devout Brahman but his historical romance 
Harshaoorita and his novel called K&dambari both describe a 
mixture of religions founded on observation of contemporary 
life In an interesting passage 3 he recounts the king’s visit to 
a Buddhist ascetic. The influence of the holy man causes the 
more intelligent animals in his neighbourhood, such as parrots, 
to devote themselves to Buddhist lore, but he is surrounded by 
devotees of the most diverse sects, Jains, Bh&gavatas, P&noa- 
r&tras, Lokfiyafakas with followers of Kapila, Kan&da and many 

1 See Ettinghauson, Harshatardhana, Appendix m. 

1 The appearance of Qanrt aa a < lea ex maehina at the end hardly ehova that 
Haraha'e Buddhism had a fiaktist tinge but it does show that Buddhists of that 
penod torned naturally to Sivaite mythology 

' Hanhocnnta, chap m The parrots were expounding Vasnhandhn’e Abhi- 
dhannakofa Bana frequently describes troops of holy men apparently living in 
harmony bnt including followers of most diverse sects See KSdambari, 193 and 
394 Harehacar. 67. 
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other teachers Mayura, another literary proteg6 of Harsha’s, 
was like Bana a Brahman, and Subandhtt, who flourished a httle 
before them, ignores Buddhism m his romance called V&sa- 
vadatt-a But Bhartnhan, the still popular gnomic poet, was 
a Buddhist It is true that he oscillated between the court and 
the cloister no less than seven times, but this vacillation seems 
to have been due to the weakness of the flesh, not to any change 
of conviction®, For our purpose the gist of this literature is that 
Hinduism in many forms, some of them very unorthodox, was 
becoming the normal religion of India but that there were still 
many eminent Buddhists and that Buddhism had sufficient 
prestige to attract Harsha and sufficient life to respond to his 
patronage. 

About 600 a.d. India was exhausted by her struggle with 
the Huns After it there remained only a multitude of small 
states and obscure dynasties, but there was evidently a readiness 
to accept any form of unifying and tranquillizing role and for 
nearly half a century this was provided by Harsha He con- 
quered northern India from the Panjab to Bengal but failed 
to subdue the Deccan. Though a great part of his reign was 
spent in war, learning and education flourished Hsuan Chnang, 
who was his honoured guest, gives a good account of Jus adminis- 
tration but also makes it plain that brigandage prevailed and 
that travelling was dangerous 

After 643 Harsha, who was growing elderly, devoted much 
attention to religion and may be said to have become a Buddhist, 
while allowing himself a certain eclectic freedom. Several creeds 
were represented among his immediate relatives Devotion to 
Siva was traditional in the family, his father had been a zed 01 * 8 



worship, but in his latter years his proclivity to Buddhism 
became more marked and he endeavoured to emidate the piety 
of Asoka He founded rest houses and hospitals, « weU a 
monasteries and thousands of stupas He prohibited thetafahg 
“ Me and the use of animal food, and of the three penodsmto 
which his day was divided two were devoted to rdigion andon 
to business He also exercised a surveillance over the whole 

BndflhW rate 
Hsuan ( 
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fetes and spectacles organized by Harsha AtKanauj he attended 
a great assembly during which a solemn procession took place 
every day A golden image of Buddha was borne on an elephant 
and Harsha, dressed as Zndra, held a canopy over it, while his 
ally Raja Kumara 1 , dressed as BrahmS,, waved a fly-whisk. It 
was subsequently washed by the king’s own hands and in the 
evening his Majesty, who like Akbar had a taste for religious 
discussion, listened to the arguments of his Chinese guest. But 
the royal instructions that no one was to speak against the 
Master of the Law were so peremptory that even his biographer 
admits there was no real discussion These edifying pageants 
were interrupted by disagreeable incidents which show that 
Hatsha’s tolerance had not produced complete harmony. A 
temporary monastery erected for the fgtes caught fire and a 
fanatic attempted to stab the king. He confessed under 
examination that he had been instigated to the crime by 
Brahmans who were jealous of the favours which the Buddhists 
received It was also established that the innendiariM -were 
Brahmans and, after the ringleaders had been punished, five 
hundred were exiled Harsha then proceeded to Allahabad to 
superintend a quinquennial distribution of alms It was his 
custom to let treasure accumulate for five years and then to 
divide it among holy men and the poor. The proceedings lasted 
seventy-five days and the concourse which collected to gn-m and 
receive must have resembled the fare still held on the same spot. 
Buddhists, Brahmans and Jams all partook of the royal bounty 
and the images of Buddha, Sfirya and Siva were worshipped on 
successive days, though greater honour was shown to the Buddha. 
The king gave away everything that he had, even his robes 
and jewels, and finally, arrayed in clothes borrowed from his 
aster, rejoiced saying "all I have has entered into incorruptible 
and imperishable treasuries ” After this, adds Hsuan Chuang, 
the king's vassals offered him jewels and robes so that the 
treasury was replenished This was the sixth quinquennial 
distribution which Harsha had held and the last, for he died 
m 648 He at first favoured the Hinayana but subsequently 
went over to the Mahayana, being moved in part by the 
exhortations of Hsuan Chuang. 

1 Itia cunous that Bana (Harshacanta, vn ) says of this pnnce that from child- 
nood ho resolved new to worship anyone but Siva 
\OL II 


8 
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Yet the substance of Hsuan Chuang’s account is that though 
Buddhism was prospering m the Far East it was decaying in 
India. Against this oan be set instances of royal piety like those 
described, the fame enjoyed by the shrines and schools of 
Magadha and the conversion of the king of Tibet in 638 a d. 
This event was due to Chmose as well as Indian influence, but 
would hardly have occurred unless in north-eastern India 
Buddhism had been esteemed the religion of civilization Still 
TTbumi Chuang’s long catalogue of dosorted monasteries 1 has an 
unmistakable significance The decay was most pronounced in 
the north-west and south. In Gandhara there wore only a few 
B uddhis ts ' more than a thousand monasteries stood untenanted 
and the Buddha’s saored bowl had vanished. In Taksha&la the 
monasteries wore numerous but desolate in Kashmir the peoplo 
followed a mixed faith. Only in Ody&na was Buddhism held in 
high esteem. In Sind the monks wore numerous but indolont 
No doubt this desolation was largely duo to the depredations 
of Mihiragula In the Deccan and the extreme south there was 
also a special cause, namely the prevalence of Jainism, whioh 
somewhat later became tho state religion m soveral kingdoms. 
In Kalinga, Andhra and the kingdom of the Colas the pilgrim 
reports that Jams were very numerous but counts Buddhist 
monasteries only by tens and twenties. In Dravida there were 
also 10,000 monks of tho Sthavirn school but in MaJakuta 
among many ruinod monasteries only a fow were stall inhabited 
and here again Jains wore numerous. „ 

For all Central India and Bengal tho pilgrim s statistics toh 
the same tale, namely that though Buddhism was represented 
both by monasteries and monks, tho Dova-tomples and un- 
bohevera were also numerous. Tho most favourable ^counte 
are those given of Kaoaiq, Ayodhya and Magadha whore the 
saored sites naturally caused the devout to congregate 

The statistics whioh ho gives as to scots are ^resting . 
The total number of monies amounted to about 183,000. O 
these only 32,000 belonged definitely to the Mahayana. 

1 Tho BSohtropStipenpriocW WJ**™ 

Rhyo David* mJSAS 1801, PP «8 B 
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than 98,000 to the Hinayana, and 54,500 studied both systems 
or at any rate resided in monasteries which tolerated either 
course of study Some writers speak as if after our era Mahayan- 
ism was pre domin ant in Tndia and the Hinayana banished to its 
extreme confines such as Ceylon and Kashmir. Yet about a.d. 
840 this zealous Mahayanist 1 states that half the monks of India 
were definitely Hinayamst while less than a fifth had equally 
de finite Mahayanist convictions The Mahayana laid less stress 
on monasticism than the Hinayana and therefore its strength may 
have lain among the laity, but even so the admitted strength 
of the Hinayana is remarkable Three Hmayanist schools are 
frequently mentioned, the Sthaviras, Saxv&stiv&dins and Sam- 
mitiyas The first are the well-known Sinhalese sect and were 
found chiefly m the south (Conjeevaram) and in East Bengal, 
besides the monks of the Sinhalese monastery at Gaya The 
Sarv&stiv&dins were found, as their history would lead us to 
expect, ohiefly in the north and beyond the frontiers of India 
proper But both were outnumbered by the SammitSyas, who 
amounted to nearly 44,000 monkB The chief doctrine 2 of this 
sect is said to have been that individuals (puggalo) exist as such 
in the truest sense. This doctrine was supported by reference 
to the sutra known as the Burden and the Burden bearer®. It 
does not assert that there is a permanent and unchangeable 
soul (attfi.) but it emphasizes the reality and importance of that 
personality which all accept as true for practical purposes. It 1 b 
probable that m practice this belief differed little from the 
ordinary Brahmamo doctrine of metempsychosis and this may 
be one reason for the prevalence of the sect. 

I-Ching, though he does not furnish statistics, gives a clear 
conspectus of Buddhist sects as they existed in biB time He 
starts from the ancient eighteen sects but divides them into 
four groups or Nikayas (a) The Arya-Mahiteanghika-nik&ya. 
This comprised seven subdivisions but was apparently the least 
influential school as it was not predominant anywhere, though 

1 Hsuan Chuang was not disposed to underrate the numbers o f the Mahayana 
for ha says that the monks of Cej Ion were Mahayamsts 

1 See the beginning of the KathAvatthn The doctrine is formulsted m the 
words Puggalo upalahbhab saocikatthaparamatthenSti, and there follows a dis- 
cussion between a member of the orthodox school and a Puggolevadin, that la one 
who believes m the existence of a person, soul or entity which transmigrates from 
this world to another * Sam Nik xxn S2I. 
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it coexisted with other schools in most parts The Lokottma- 
vhdms mentioned by Hsuan Chuang os existing at Bamiyon 
belonged to it They held that the Buddha was not subjeot to 
the law's of nature, (b) Aiya-Sthavira-mkoya This is the school 
to which our Pali Canon belongs It was predominant in 
southern India and Ceylon and was also found in eastern Bengal, 
(c) The Arya-Mfila-sarvfisliv&dft-nik&ya with four subdivisions 
Almost all belonged to this school m northern India and it was 
flourishing m Magadha (rf) The Aiyo'Sammitiya-mk&ya with 
four subdivisions flourished m L&fa and Smdhu. Thus the last 
tlucc schools were preponderant m southern, northern and 
western India respectively All were followed in Magadha, no 
doubt because the holy places and the University of Nalandh 
attracted all shades of opinion, and Bengal seems to have been 
similarly catholic. This is substantially the same as Hsuan 
Chuong’s statement except that I-Chmg takes a more favourable 
view of the position of the Sarvfistiv&da, either because it was 
Ina own school or because its position had reaHy improved. 

It would seem that in the estimation of both pilgnms the 
Malm- and Hinayona aie not schools but modes in which any 
school can be studied The NMya 1 or school appears to have 
been chiefly, though not exclusively, concerned with the rule 
of discipline which naturaUy had more importance for Buddhist 
monks than it has for European scholais The observances of 
each Nik&ya were laid down in its own recension of the scriptures 
which was sometimes oral and sometimes in writing Probably 
all the eighteen schools had separate Vmayas, and to some 
extent they had different editions of the other Pitakas, for the 
Sarv&stivfidins hod an Abkidhorma of their own But torae 
was no objection to combining the study of SarvAstovfcdm 
literature with the reading of treatises by Asanga and Vasn- 

speculative schools, VaibhSshAas, ote, <S) t Lily exclusn o Thos I Chine 

,6*™, etc. nlnch he did 

unmoved of (a) the italiayana, (4) the JIMhyaniira »» “s 
not consider inconsistent and (c) the Mdla sanfistaida 
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bandhu 1 or sutras such as the Lotus, which I-Ching’s master 
read once a day for sixty years. I-Chmg himself seems to 
regard the two Vehicles as alternative forms of religion, both 
excellent in their way, much as a Catholic theologian might 
impartially explain the respective advantages of the active and 
contemplative lives. “With resolutions nghtly formed” he Bays 
“we should look forward to meeting the coming Buddha 
Maitreya. If we wish to gain the lesser fruition (of the Hmayana) 
we may pursue it through the eight grades of sanctification. 
But if we leam to follow the course of the greater fruition (of 
the Mahayana) we must try to accomplish our work through 
long ages 2 ” 

I-Ching observes that both Vehicles agree in prescribing the 
same discipline, in prohibiting the same offences and enjoining 
the practice of the noble truths His views, which are sub- 
stantially those of Hsuan Chuang 3 , must be those current in 
the seventh century when the Hmayana was allowing the 
Mahayana to overgrow it without resistance, but the relations 
of the two creeds are sometimes stated differently. Bor instance 
the Anguhmfiiiya sutra*, known only m a Tibetan translation, 
states that whereas for the Hmayana such formula as the four 
truths and the eightfold path are of cardinal importance, the 
Mahayana does not recognize them, and it is undoubtedly true 
that the Vaipulya sutras frequently ignore the f amiliar doctrines 
of early Buddhism and hint that they belong to a rudimentary 
stage of instruction. 

I-Ching makes no mention of persecution but he deplores the 
decay of the faith "The teaching of the Buddha is becoming 
less prevalent m the world from day to day” he says. "When 
I compare what I have witnessed in my younger days and what 
I see to-day m my old age, the state is altogether different and 
we are bearing witness to this and it is hoped we shall be more 


1 I-Ching, transl Takakusu, p. 186 

Tnkakusu’s transl pp 106-7. He seems to 
n«ard the Mahayana as the better way He quotes Nagfiijuna’e allusions to 
^ *** T th * PPareat a PP rovaI > *"> fc'k w l>ow one of his teachers 
>U1, . and ® to pfepare h,mseU ,or Sukhivatt and how the 
Ifltus was the favourite scripture of another He further tells us that the M4d- 
hyaunka and the logs sj stems are both pcrfeotly correct 

« Maha J““»‘ a belonging to the Sthaviro school 

Quoted by Rcckhill, Life of the Buddha, pp 106 ff 
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attentive in future ” Though he speaks regretfully of lax or 
Incorrect discipline, he does not complain of the corruption of 
the faith by Tantnsm and magical practices He does however 
deprecate in an exceedingly curious passage the prevalence of 
religious suicide 1 

Except for progressive decay, the condition of Indian 
Buddhism as described by the two pilgrims is much the same 
Meals were supplied to monks in the monasteries and it was no 
longer usual to beg for food m the streets, since the practice is 
mentioned by I-Ching as exceptional On Upavasatha days it 
was the custom for the pious laity to entertain the monks and 
the meal was sometimes preceded by a religious service per- 
formed before an image and accompanied by music I-Ching 
describes the musical services with devout enthusiasm “The 
priests perform the ordinary service late in the afternoon or in 
the evening twilight They come out of the monasteiy and walk 
three times round a stupa, offering incense and flowers Then 
they all kneel down and one of them who sings well begins to 
obant hymns describing the virtues of the great Teacher and 
continues to sing ten or twenty slokas They then return to 
the place m the monastery where they usually assemble and, 
when all have sat down, a reciter mounting the lion-seat (which 
i B near the head priest) reads a short sutra Among the scriptures 
for such an occasion the ‘Service in three parts’ is often used 
This is a selection of ASvaghosha The first part contains ten 
Slokas of a hymn The second part is a selection from some 
scripture consisting of the Buddha’s words Then there is an 
additional hymn as the thud part of the service, of more than 
ten Slokas, bemg prayers that express the wish to bimgone s 
merits to maturity After the srnging the assembled Bhikshus 
exclaim SubMsbita or Sadhu, that is well-said or 'bravo The 
reader descends and the Bhikshus in order salute the hon-seat 
the seats of Bodhisattvas and Arhats, and the supenor of th 

monastery® ’’ 

gpeata of MStnchela as the pmopal hymn ante and does not toenmy 
jflfaraghosha 
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I-Ching also tells us of the ceremonial bathing of images and 
prefaces his description by the remark that “the meaning of 
the Tr uths is so profound that it is a matter beyond the com- 
prehension of vulgar minds while the ablution of the holy 
images is practicable for all. Though the Great Teacher has 
entered Nirvana yet his image exists and we should worship it 
with zeal as though in his presence. Those who constantly offer 
incense and flowers to it are enabled to purify their thoughts 
and those who perpetually bathe his image are enabled to over- 
come the sins that involve them in darkness 1 .” He appears to 
contemplate chiefly the veneration of images of Sihyamum but 
figures of Bodhisattvas were also conspicuous features in temples, 
as we know not only from archaeology but from the biography 
of Hauan Chuang, where it is said that worshippers used to 
throw flowers and silk scarves at the image of Avalokita and 
draw auguries from the way they fell. 

Monasteries were liberally decorated with statues, carvings 
and pictures 8 . They often comprised several courts and temples. 
Hauan Chuang says that a monastery in Magadha which he 
calls Ti-lo-ahi-ka had “four courts with three storeyed halls, 
lofty terraces and a succession of open passages ...At the head 
of the road through the middle gate were three temples with 
disks on the roof and hung with small bells; the bases were 
surrounded by balustrades, and doors, windows, beams, walls, 
and stairs were ornamented with gilt work in relief.” In the 
three temples were large images representing the Buddha, TarS. 
and Avalokita 


The great centres of Buddhist learning and monastic life, 
mentioned by both pilgrims, were Valabhi or Balabhi m Gujarat 
and Nal&nda. The former was a district rather than a single 
locality and contained 100 monasteries with 6000 monks of the 
Sammitiya school Nalanda was in Magadha not far from Gaya. 
The date of its foundation is unknown but a great temple 
(though apparently not the first) was built about 485 ad . 8 


1 1 believe the golden image m the Axoken Pagoda at Mandalay is stall washed 
with a ceremonial resembling that described by I-Cbmg 

« I-Ching says that monasteries commonly had a statue of Hahak&Ia as a 
guardian deity 

* By the Gupta king, Narasmha Gupta BfiUditya Much information about 
Nilsnda will be found in Satis Chandra Vidyabhnsana’s Medtitial School of Indian 
Logic, pp 146-147 Hstian Chuang (Life, transl Beal, p 111) says that it was 
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Fa-Hsien mentions a village called Nala but without indicating 
that it was a seat of learning Hence it is probable that the 
University was not then in existence or at least not celebrated 
Hsuan Chuang describes it as containing six monasteries bruit 
by various longs and surrounded by an enclosing wall in which 
there was only one gate I-Ching writing later says that the 
establishment owned 200 villages and contained eight halls with 
more than 3000 monks In the neighbourhood of the monastery 
were a hundred sacred spots, several marked by temples and 
topes It was a resort for Buddhists fiom all countries and an 
edu cational as well as a religious oentre I-Ching says that 
students spent two or three years there m learning and disputing 
after which they went to the kmg’B court in search of a govern- 
ment appointment Successful merit was rewarded not only by 
rank but by grants of land Both pilgrims mention the names 
of several celebrities connected with Nalanda But the worthies 
of the seventh century did not attain to more than scholastio 
nnn The most important literary figure of the age is 
S&ntideva of whose life nothing is known His writings however 
prove' that the Buddhism of this period was not a corrupt 
superstition, hut could inspire and nourish some of the most 
beautiful thoughts which the creed has produced. 

limit 700 years before his tune, that is, in the Brat century B o He dwell, on the 
beauty of the buildings, ponds and flower* 



CHAPTER XXIV 

DECADENCE OF BUDDHISM IN INDIA 


The theme of this chapter is sad for it is the decadence, degra- 
dation and ultimate disappearance of Buddhism m India The 
other great religions offer no precise parallel to this phenomenon 
hut they also do not offer a parallel to the circumstances of 
Buddhism at the time when it flourished in its native land. 


isolation up to the present day Moshms and Christians share 
the same cities rather than the same thoughts, especially when 
(as often) they belong to different races. European Christianity 
after a few centuries of existence had to contend with no rival 
of approximately equal strength, for the struggle with Moham- 
medanism was chiefly military and hardly concerned the merits 
of the faiths But Buddhism never had a similarly paramount 
and unchallenged position. It never attempted to extirpate its 
rivals It coexisted with a mass of popular superstition which 
it only gently reprobated and with a powerful hereditary priest- 
hood, both intellectual and pliant, tenacious of their own ideas 
and yet ready to countenance almost any other ideas as the 
pnce of ruling. Neither Islam nor Christianity had such an 
adversary, and both of them and even Ju daism resemble 
Buddhism m having won greater success outside their native 
lands than in them Jerusalem is not an altogether satisfactory 
spectacle to either Christians or Jews 1 


Still all this does not completely explain the disappearance 
°f Buddhism from India Before attempting to assign reasons, 
we shall do well to review some facts and dates relating to the 
penod of decadence. If we take all India into consideration the 
ponod is long, but in many, indeed m most, districts the process 
of decay was rapid. 

t ^ P reoedin g chapter I have mentioned the accounts of 
Jadian Buddhism which we owe to the Chinese travellers, Bsuan 
vihuang and I-Chmg The latter frankly deplores the decay of 


1 Written before the ym 
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tho faith which he had witnessed in his own life (*.e. about 
650-700 A.n ) but his travels in India wore of relatively small 
extent and he gives less local information than previous pilgrims. 
Bsuan Chuang describing India m 020-045 a.d. is unwilling to 
admit the decay but his truthful narrative lets it be seen. It is 
only of Bengal and the present United Provinces that he can 
bo said to give a favourable account, and the prosperity of 
Buddhism there was largely due to the personal influence of 
Harsha 1 In central and southern India, he tells us of little but 
deserted monasteries It is clear that Buddhism was dying out 
but it is not so clear that it hod ever been the real religion of 
this region In many parts it did not conquer the population 
but so to speak built fortresses and left garrisons. It is probable 
that the Buddhism of Andhra, Kalmga and the south was 
represented by httlc more than such outposts. They included 
Amar&vati, where portions of tho ruins seem assignable to about 
150 AD, and Ajantl, whore some of the cave paintings are 
thought to be os late as the sixth century. But of neither site 
can we give any continuous history. In southern India tho 
introduction of Buddhism took place under the auspices of 
Asolca himself, though his inscriptions have os yet been found 
only in northern Mysore and not in tho Tamil country Tho 
Tamil pooms Mamm6galei and Silappadigaram, especially the 
former, represent it as prevalent and still preserving much of 
its ancient simplicity. Even in later times when it had almost 
completely disappeared from southern India, occasionalBuddhist 
temples wore founded Rajaraja endowed one at Negapotam 
about 1000 A.n. In 1065 o monastery was erected at Belganu 
in Mysore and a Buddhist town named Kalavati is mentioned 
as existing in that state in 1533® But in spite of such survivals, 
even in tho sixth century Buddhism could not compete m 
Bouthem India with either Jainism or Hinduism and thoro a 
no traces of its existence in tho Deccan after 1150. 

For the Konkan, Maharashtra and Gujarat, Bsuan Chua g 
statistics are fairly satisfactory. But in afl 
Sammitiya sect which apparently was nearer to ^m'unth^ 
the others was tho most important. In Ujjarn Buddb 

i Even at Knnauj, the sceno of Horsba’s pious festivities, thcro veto 100 Buddhist 

monasteries but 200 Dcvo temples Ma 

» Bice, Mysore and Ooargjrom the Jnempliont, p 203 
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almost extinct but in many of the western states it lingered on, 
perhaps only m isolated monasteries, until the twelfth centrny. 
Inscriptions found at Kanheri (843 and 851 a.d ], Dambal (1095 
a d.) and in Miraj (1110 a n.) testify that grants were made to 
monasteries at these late dates 1 . But further north the faith 
had to endure the violence of strangers. Sind was oonquered 
by the Arabs in 712 , Gujarat and the surrounding country were 
invaded by northern tribes and such invasions were always 
inimical to the prosperity of monasteries 

This is even more true of the Panjab, the frontier provinces 
and Kashmir The older invaders such as the Yueh-chih had 
been favourably disposed to Buddhism, but those who came 
later, such as the Huns, were predaceous barbarians with little 
religion of any sort. In Hsuan Ohuang’s time it was only in 
TJdyana that Buddhism could be said to be the religion of the 
people and the torrent of Mohammedan invasion which swept 
continuously through these countries during the middle ages 
overwhelmed all earlier religions, and even Hinduism had to 
yield In Kashmir Buddhism soon became corrupt and according 
to the Rajatarangmi* the monks began to marry as early as 
the sixth century. King LAhtfiditya (733-769) is credited with 
having built monasteries as well as temples to the Sun, but his 
successors were Sivaites. 

Bengal, especially western Bengal and Bihar, was the strong- 
hold of decadent Buddhism, though even here hostile 
were not absent But about 730 id. > pious Buddhist named 
Gop&la founded the P&la dynasty and extended his power over 
Magadha. The P&las ruled for about 450 years and supplied 
a long and devout line of defenders of the faith. But to the east 
of their dominions lay the principality of Kanauj, a state of 
varying size and fortunes and from the eighth century onwards 
a stronghold of Brahmamo learning. 

The revolution in Hinduism which definitely defeated, 
though it did not a nnihila te. Buddhism is generally connected 
with the names of Kum&rija Bhatta (c. 750) and fianWa. 
(c. 800). We know the doctrines of these teachers, for many of 
their works have come down to us, but when we enquire what 
was their political importance, or the scope and extent of the 

* See the note by Bubler m Journ. Pah Text Soc. 1896, -p 108 

* R&jatarunginS, m 12 
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movement which they championed we are conscious (as so often) 
of the extraordinary vagueness of Indian records even when 
the subject might appeal to religious and philosophic mi nds 1 . 
Kumhrija is said to have been a Brahman of Bihar who abjured 
Buddhism for Hinduism and raged with the ardour of a proselyte 
against his ancient faith Tradition* represents him as instigating 
King Sudhanvan to exterminate the Buddhists But nothing is 
known of this king and ho cannot have had the extensive empire 
with which ho is credited 

Sankara was a Brahman of the south who in a short life 
found time to write numerous works, to wander over India, to 
found a monastic order and build four monasteries In doctrine 


and disoiphno ho was more pliant than Kum&nja and ho 
assimilated many strong points of Buddhism. Both these 
toachors are depicted ns the successful heroes of public disputa- 
tions in which the interest at stake was considerable. The 


vanquished had to become a disciple of the vanquisher or to 
forfeit his life and, if ho was the head of an institution, to 
surrender its property. These accounts, though exaggerated, 
are probably a flond version of what ooouned and we may 
surmise that the popular faith of the day was generally victorious 
What violence the rising tide of Hinduism may have wrought, 
it is bard to say There is no evidence of any general persecution 
of B uddhism in the sense in which one Christian sect persecuted 
anothor in Europe But at a rather later date we hear that 
Jains were persecuted and tortured by Saiva princes both in 
southern India and Gujarat, and if there were any detailed 
account, epigraphio or literary, of such persecutions in tee 
eighth and ninth centuries, there would be no reasonior 
doubting it. But no details are forthcoming Without resorting 
to massacre, an anti-Buddhist long had m his power ma^ 
effective methods of hostility He might confiscate 
monastic property, or forbid his subjects to support monks Con- 
sidering the state of Buddhism as represented by HnynCtaJ 
and I-Cbmg it is probable that such measures would suffice to 
ensure the triumph of the Brahmans in most parts of India 


i See for the supposed persecute of Boddbism in India, J PT 8 MU, PP 
S^Sd toMddhsvesndthe^ 

•njoya escribed to innndagin 
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After the epoch of Sankara, the history of Indian Buddhism 
is confined to the Pfila kingdom. Elsewhere we hear only of 
isolated grants to monasteries and similar acts of piety, often 
striking but hardly worthy of mention m comparison with the 
enormous number of Brahmanic inscriptions But in the Pala 
kingdom 1 * Buddhism, though corrupt, was flourishing so far as 
the number of its adherents and royal favour were concerned. 
Gopaia founded the monastery of Odontapuri or Udandapura, 
which accor din g to some authorities was in the town of Bihar. 
D hanna p&la the second king of the dynasty (c. 800 a n ) built 
on the north bank of the Ganges the even more celebrated 
University of VikramaMla* where many commentaries were 
composed. It was a centre not only of tantric learning hot of 
logic and grammar, and is interesting as showing the connection 
between Bengal and Tibet. Tibetans studied there and Sanskrit 
books were translated into Tibetan within its cloisters Dharma- 
p&la is said to have reigned sixty-four years and to have held 
his court at Patna, which had fallen into decay but now began 
to revive According to Tftran&tha his successor Devap&Ia built 
Sumapuri, conquered Orissa and waged war with the unbelievers 
who had become numerous, no doubt as a result of the preaching 
of Sankara But as a rule the Pfllas, though they favoured 
Buddhism, did not actively discourage Hinduism. They even 
gave grants to Hindu temples and their prime ministers were 
generally Brahmans who 3 used to erect non-Buddhist images 
in Buddhist shnnes The dynasty continued through the 
eleventh century and in this period some information as to the 
condition of Indian Buddhism is afforded by the relations 
between Bengal and Tibet. After the persecution of the tenth 
century Tibetan Buddhism was revived by the preaching of 
monks from Bengal. Mablpdla then oooupied the throne (c 978— 
1030) and during his reign various learned men accepted mvita- 

1 Tiran&tha m hi* twenty-eighth and following chapters gives an account, 
unfortunately very confused, of the condition of Buddhism under the Pale dynasty. 
See also B K Barker, FotUcre Element m Hindu Culture, chap ss, in which there 
am many interesting statements bnt not sufficient references. 

* See Vidyahhusana’e Medteetal School of Indian Logic, p 160, for an account 
of this monastery which was perhaps at the modem PdrthaghSta I have found 
no account of what happened to Nelanda in thu penod but it seems to have die. 
appeared as a seat of learning 

* See T&ran&tha, chap xxvm 
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That those two mw™,,, J tot,k P Iao ° abou ^ 1038 


shows that in the eleventh 

Buddh IS t learning. Probably th^num^ZL?^ 

C < Jhn^ in t? betan * ransIa , tlons then existed m its monasteries* 
tb ° 8311110 t™° power of the P&la dynasty, and 
with it the influence of Buddhism, were curtailed by the estab- 

StilT^undor BA nval Sena d y llast y m the eastern provinces 
Still, under Ramap&la, who reigned about 1100, the great 

toaehcr Abhayakara was an ornament of the Mahavana 
T&ranfitha 1 says that he corrected the text of the scripting and 
that m his time there were many Pandits and resident Bhikshus 
m the monasteries of Vikramasila, Bodh-Gaya and Odontapun 
There is thus every reason to suppose that in the twelfth 
century Buddhism still flourished in Bihar, that its clergy 
numbered several thousands and its learning was held m 
esteem The blow which destroyed its power was struck by 
a Mohammedan invasion m 1193 In that year Ikhtiyar-ud-Din 
Muhammad 2 , a general of Itutb-ud-Dm, invaded Bihar with a 
band of only two hundred men and with amazing audacity 
seized the capital, which, consisting chiefly of palaces and 
monasteries, collapsed without a blow The monks were 
massacred to a man, and when the victors, who appear not to 
have understood what manner of place they had captured, 
asked the meamng of the libraries which they saw, no one was 
found capable of reading the books 8 . It was in 1193 also that 
Benares was conquered by the Mohammedans I have found 
no record of the saok of the monastery at Samath but the r ums 
are said to show traces of Are and other indications that it was 
overwhelmed by some sudden disaster. 

The Mohammedans had no special animus against Buddhism 
They were iconoclasts who saw merit m the destruction of 
images and the slaughter of idolaters. But whereas Hinduism 
was spread over the country, Buddhism was concentrated m 


1 Chip xnvi It u interesting to notice that even at this late period he speaks 
of Hmayanists in Bengal 

« Often oalled Muhammad Bnlchtyar but Bakhtyar seem* to have been redly 
hie father's name 

» Ro\ erty, Takal \ Nasm, p BE t "It was discovered that the whole of that 
fortress and oity naa a college and in the Hindi tongue they call a college Bihar.” 
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the great monasteries and when these were destroyed there 
remained nothing outside them capable of withstanding either 
the violence of the Muslims or the assimilative influence of the 
Brahmans. Hence Buddhism suffered far more from these 
invasions than Hinduism but still vestiges of it lingered long 1 
and exist even now in Orissa T&ran&tha says that the immediate 
result of the Moslim conquest was the dispersal of the surviving 
teachers and this may explain the sporadic occurrence of late 
BuddhiBt inscriptions in other parts of India He also tells us 
that a king named Cangalarfija restored the ruined Buddhist 
temples of Bengal about 1450 Elsewhere 1 he gives a not 
discouraging picture of Buddhism in the Deccan, Gujarat and 
Bajputana after the Moslim conquest of Magadha but adds 
that the study of magic became more and more prevalent In 
the life of Caitanya it is stated that when travelling in southern 
India (about 1510 a d ) he argued with Buddhists and confuted 
them, apparently somewhere in Arcot 3 Manuscripts preserved 
in Nepal indicate that as late as the fifteenth or sixteenth 
century Bengali copyists wrote out Buddhist works, and there 
is evidence that Bodh-Gaya continued to be a place of pilgrimage 
In 1585 it was visited by a Nepalese named Abhaya R&j& who 
on his return erected in Pat&n a monastery imitated from what 
he had seen in Bengal, and in 1777 the Tasln Lama sent an 
embassy But such instances prove little as to the religion of 
the surrounding Hindu population, for at the present day 
numerous Buddhist pilgrims, especially Burmese, frequent the 
shrine The control of the temple passed into the hands of the 
Brahmans and for the ordinary Bengali Buddha became a 
member of India’s numerous pantheon Pandit HarapraSad 
Sasfcn mentions a singular poem called Buddhacantra, completed 
m 1711 and celobratmg an incarnation of Buddha which appar- 
ently commenced in 1699 and was to end in the reappearance 
of the golden age But the being called Buddha is a form of 
Vishnu and the work is as strange a jumble of religion as it is 


1 Many ot them have been collected by Pandit Haraprasad Saatn in Jour A* 
&Somta B W97 89S ’ 65 S Duamer H °I tnin S Buddhism in Bengal, 

* Chap XL ad fin la the Ramacandra whom he mentions the laat Todara 
King (about 1314) ? TSran&tha speaks of his son. 

* Caitanya cant amnta, chap to, tranal by Jadnnath Sarkar, p. 85. Hus 
tnqgxBphy was written in 1682 by Knshpadaa Caitanya died in 1533 
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of languages, being written m “a curious medley of bad Sanskrit, 
bad Hindi and bad Bihan ** 


It is chiefly m Orissa that traces of Buddhism can still be 
found within the limits of India proper The Sarahs of Baramba, 
Tigaria and the adjoining parts of Cuttack descnbe themselves 
as Buddhists 1 * * . Their name is the modem equivalent of Sr&vaka 
and they apparently represent an ancient Buddhist community 
which has become a sectarian caste They have little knowledge 
of their religion but meet once a year in the cave temples of 
Khandagin, to worship a deity called Buddhadeva or Caturbhuja. 
All their ceremonies commence with the formula Ahimsd •paramo, 
dharma and they respect the temple of Puri, which ib suspected 
of having a Buddhist origin 

Nagendran&th Yasu has pubhshed some interesting details 
as to the survival of Buddhist ideas in Onssa* He traces the 
ongm of this hardy though degraded form of Mahayanism to 
Ramfii Pandit*, a tantric Acirya of Magadha who wrote a work 
called Sunya Purina which became popular. Onssa was one of 
the regions which offered the longest resistance to Islam, for it 
did not succumb until 1668 A period of Sivaism in the tenth 
and eleventh centimes is indicated bythe temples of Bhubanesvar 
and other monuments But in the twelfth and thirteenth 
centimes the reigning dynasty were worshippers of Vishnu and 
built the great temples at Puri and Konirak, dedicated to 
Jagannitha and Suiya-niriyana respectively We do not 
however hear that they persecuted Buddhism and there are 
reasons for thinking that Jagannitha is a form of the Buddha 4 
and that the temple at Pun was originally a Buddhist site. It 


i Camas oj India, 1901 vol VL Bengal, pp 427-430 

* The Archaeological Surrey of Mayurdbhanj (no date? 1911), vol tpp cv-odxni. 
The part containing an account of Buddhism in Onaaa is also printed separately 
With the title Modem Buddhism, 1911 

a For Ramil Pandit see Din cab Chandra Ben, But Bengali Language ana Lit 
pp 30-37, and also B K Barter, Folklore Element in Hindu Culture, p 192, and 
elsewhere He appears to have been bom at the end of the tenth century 
though the Sinya Parana has been re edited and interpolated parte of it are said 
to be in very old Bengali 

* Nagendranfith Vasa quotes a couplet from the Mahibhirata of the poe 
Saraladaaa . ‘ I pay my humble respects to the incarnation of Buddha who m 
the form of Buddha dwells in the Ndicala, t e. Pun " The Impend Gwel Ueer “ 
India (ir. Pun Town) states that in modem representations of Viabpu* ten 
avatSras, the ninth, or Buddh&vaUrs, is sometimes represented by Jagannatna 
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is said that it contains a gigantic statue of the Buddha before 
which a wall has been built and also that the image of J agann&tha, 
which is kttle more than a log of wood, is really a case enclos- 
ing a Buddhist relic King Prataparudra (f 1529) persecuted 
Buddhism, which implies that at this late date its adherents 
were sufficiently numerous to attract attention. Either at the 
beginning of his reign or before it there flourished a group of 
six poets of whom the principal were Acyut&nanda Dasa and 
Caitanya Dfisa 1 . Their works are nominally devoted to the 
celebration of Krishna’s praises and form the chief vernacular 
scripture of the Vaishnavas in Orissa but in them Kpishpa, or 
the highest form of the deity by whatever name he is called, 
is constantly identified with Sfknya or the Void, that favourite 
term of Mahayanist philosophy Passages from them are also 
quoted stating that m the Kah age the followers of the Buddha 
must disguise themselves; that there are 3000 crypto-buddhiBts 
hidden in various parts of Onssa, that Hari has been incarnate 
in many Buddhas and that the Buddha will appear again on 
earth The phrase “I take refuge in the Buddha, in M&t& 
Adifiakti (= Dharma) and in the Sangha” is also quoted from 
these works and Caitanya D&sa describes five Vishnus, who are 
apparently identical with the five Dhyfim Buddhas 2 

T&ran&tha states that the last In tig of Orissa, Mukunda 
Deva, who was overthrown by the Mohammedans in 1668, was 
a Buddhist and founded some temples and monasteries. In the 
seventeenth century, there flourished a Buddhist poet named 
Mah&devadfisa 3 , and the Tibetan pilgrim Buddhagupta visited 
among other sites the old capital of Mayurabhanja and saw a 
stupa there. It is claimed that the tribe known as B&thuris or 
B&uris have always been crypto-bnddhists and have preserved 
their ancient customs They are however no credit to their 
rehgion, for one of their principal ceremonies is hook-swinging 4 . 

The doctrine of the B&thuns is called Mahimfe Dhar ma and 
experienced an interesting revival m 1875 6 . A blind man named 
hima Bhoi had a vision of the Buddha who restored his sight 


* J*™ **»> dates or the authority o£ Narandra N&th while thinking thet they 
„ smn4 ™et, too early The two authors named wrote the Sanya SamhitA 

and Kngupa M&httmya respectively. 

* J e. elxm S , cojax-ccxxui, ccrxxi. 


* Author of a poem called DhannagUS 

* / c ran ff and ccxxxu 


• fc ccxxxivff 


IOI. 11 


9 
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and bado him proach Iho law. He attracted some thousands of 
adherents and led a band to Puri proclaiming that his mission 
was to bnng to light the statue of Buddha concealed m the 
temple. The Baja resisted the attempt and the followers of 
Bhlma Bhoi were worsted m a sanguinary encounter. Since 
that time they have retired to the more remote districts of 
Orissa and are said to hold that the Buddha will appear again 
in a new incarnation They are also called Kumbhipatias and 
according to the last census of India (1911) are hostile to 
Brahmans and probably number about 26,000 

Traces of Buddhism also survive in the worship of a deity 
called Dharma-R&j& or Dharma-Thakur which still prevails in 
western and southern Bengal* Priests of this worship are 
usually not Brahmans but of low caste, and Haraprasad thinks 
that the laity who follow it may number "several millions.” 
Though Dharma has come to be associated with the goddess 
of small-pox and is behoved even by his adorers to be a form 
of Vishnu or of Siva, yet Dhylina, or meditation, forms a part 
of his worship and the prayers and literature of the soot retain 
some traces of his origin Thus he is said to be highly honoured 
in Coylon and receives the epithet Sflnyamfirti. 

A corrupt form of Buddhism still exists in Nepal*. This 
country when first heard of was in the hands of the Nevars 
who have preserved some traditions of a migration from the 
north and are akin to the Tibetans in raoo and language, though 
like many non-Aryan tribes they have endeavoured to invent 
for themselves a Hindu pedigree Buddhism was introduced 
under Asolca As Indian influence was strong and communica- 
tion with Tirliut and Bengal easy, it is probable that Buddhism 
in Nepal reflected the phases which it underwent in Benga. 
A Nepalese inscription of the seventh century gives a 
shnnes of which seven arc Sivaite, six Buddhist 
Vishnuite®. After that date it was more successful m main 

» Sco Harapraaad Sostn, I e. Ho g.vos a ounmw ao “ unt ^ tho 
fa Calcutta Bee also B K. Barker, FMbre Memon m toniuM™ tor 
denadonco of Buddhism m Bengal ond its survival in degenerate fora . 

d8 ^ B H Hodgeon, B'Z on the ^ 

and Tibet, 1874 For tlio religion of SSMUieu 

C Bondall, Journal of Uterary and Archadoiica „ g Wvi £, fflpal, 

drain! Mitre, Sanelnt BMhul hlcmlun of Nepal, and ospcoially S 

8T f S Uv:mJil..l904.P^ He gives the dote as 627 
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taming itself, for it did not suffer from Mohammedan attacks 
and -was less exposed to the assimilative influence of Brahman- 
ism That influence however, though operating in a foreign 
country and on people not bred among Brahmanic traditions, 
was nevertheless strong In 1324 the king of Tirhut, being 
expelled thence by Mohammedans, seized the throne of Nepal 
and brought with him many learned Brahmans His dynasty 
was not permanent but later m the fourteenth century a 
subsequent ruler, Jayasthiti, organized society and religion in 
consultation with the Brahman immigrants. The followers of 
the two religions were arranged in parallel divisions, a group 
of B uddhis ts classified according to occupation corresponding 
to each Hindu caste, and appropriate rules and ceremonies were 
prescribed for the different sections The code then established 
is still in force in essentials and Nepal, being intellectually the 
pupil of India, has continued to receive such new ideas as 
appeared in the plains of Bengal. When these ascended to the 
wnuntmn valleys they were adopted, with free modification of 
old and new material alike, by both Buddhists and Hindus, 
but as both Beets were geographically isolated, each tended to 
resemble the other more than either resembled normal Buddhism 
or TTmdniHm Naturally the new ideas were mainly Brahmanic 
and Buddhism had no chance of being fortified by an importa- 
tion of even moderately orthodox doctrine. In the fourteenth 
century arose the community of wandering ascetics called 
N&thas who were reverenced by Hindus and Buddhists alike. 
They rejected the observances of both creeds but often com- 
bined their doctrines and, though disavowed by the Brahmans, 
exercised a considerable influence among the lower castes Some 
of the peculiar deities of Nepal, such as Matsyendran&th, have 
attributes traceable to these wanderers In 1769 Nepal was 
conquered by the Gurkhas This tnbe seems related to the 
Tibetan stock, as are the Nevars, but it had long been hmduized 
and claimed a Rajput ancestry. Thus Gurkha rule has favoured 
and accelerated the hinduizing of Nepalese Buddhism. 

Since the tune of Hodgson the worship of the Adi-Buddha, 
or an original divine Buddha practically equivalent to God, has 
been often described as characteristic of Nepalese religion and 
such a worship undoubtedly exists But recent accounts indicate 
that it is not prominent and also that it can hardly be con- 
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sidered a distinct type of monotheistic Buddhism The idea 
that the five Dhyfini-Buddhas are emanations or manifestations 
of a single primordial Buddha-spmt is a natural development of 
"Mahayanist ideas, but no definite statement of it earlier than 
the Kfilacakra literature is forthcoming, though many earlier 
works point towards it 1 . In modem Nepal the chief temple of 
the Adi-Buddha is on the hill of Svayambhil (the self-existent) 
near Katmandu According to a legend preserved in the 
SvayambM Purfina, a special divine manifestation occurred in 
anoient times on an adjoining lake , a miraculous lotus arose on 
its surface, bearing an image, over which a Caitya was subse- 
quently erected The shrine is greatly venerated but this 
Adi-Buddha, or Svayambhfi, does not differ essentially from 
other miraculous images in India which are said not to oonsist 
of ordinary matter but to embody in some special way the 
nature of a deity The religion of Nepal is less remarkable for 
new developments of Buddhism than for the angular fusion of 
Buddhism with Hinduism which it presents and which helps 
us to understand what must have been the last phase in Bengal 
The Nepalese Brahmans tolerate Buddhism The Nepkla- 
m&h&tmya says that to worship Buddha is to worship Siva, and 
the Svayambhu Purina returns the compliment by recom- 
mending the worship of Patupati* The official itinerary of the 
TTinrin pilgrim includes Svayambhil, where he adores Buddha 
under that name. More often the two religions adore the same 
imago under different names what is AvaJokita to the one ib 
M ah&k&la to the other Durgft is explained as bang the mcam*- 
tion of the Prajna-pS-ramitfi, and she is even identified with the 
Adi-Buddha The Nepalese pantheon like the Tibetan contains 
three elements, often united in modem legends firstly 
deities such as Nagas and other nature spirits secra^ 
definitely Buddhist deities or Botosattvas of whom 
receives the most honour thirdly Hindu deities such as 
and Krishna The popular deity Maftyendranath appears 

° 0n M(xIenf a^wi^nte^f Nepai ^vTth^impression. that even 
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corrupt Buddhism is m a had way, yet the number of religious 
establishments is considerable. Celibacy is not observed by 
their inmates, who are called banras (bandyas). On entering 
the order the novice takes the ancient vowb but after four days 
he returns to his tutor, confesses that they are too hard for him 
and is absolved from ins obligations. The classes known as 
Bhikshus and GubMrjus officiate as priests, the latter being 
the higher order The principal ceremony is the offering of 
melted butter. The more learned Gubh&rjus reoeive the title of 
Vajr&carya 1 and have the sole right of officiating at marriages 
and funerals 

Them is little learning The oldest scriptures in usb are the 
so-called nine Dharmas 8 Hodgson describes these works as 
much venerated and Bajendralal Mitra has analysed them, but 
Sylvain L4vi heard little of them m 1898, though he mentions 
the recitation of the PrajM-p&ramitfi, The Svayambhfi Purina 
is an account of the manifestation of the Adi-Buddha written 
in the style of those portions of the Brahmamc Fur&nas which 
treat of the glones of some sacred place In its present form it 
can hardly be earlier than the sixteenth century a.d The 
NepSla-mihitmya is a similar work which, though of Brahmamc 
origin, puts Buddha, Vishnu and Siva on the same footing and 
identifies the first with Krishna The Vigvatt-m&h&tmya 8 on 
the other hand is stnctly Sivaite and ignores Buddha’s claims 
to worship The V&mS&vali, or Chronicle of Nepal, written in 
the Gurkha language (Parbatiya) is also largely occupied with 
an account of sacred sites and buildings and exists m two 
versions, one Buddhist, the other Brahmamoal. 

But let us return to the decadence of Buddhism m India. 
It is plain that persecution was not its main cause nor even 
very important among the accessory causes. The available 
records contain clearer statements about the persecution of 
Jauusm than of Buddhism but no doubt the latter came in for 
some rough handling, though not enough to a nnihil ate a 
vigorous sect Great numbers of monasteries in the north were 
demobBhed by the Huns and a similar catastrophe brought 

„ * P r arhat-bhikshn-bnddha, which in itself shows whst a medley 

Nepalese Buddhism has become 

* See above chap ss for some account of these works 

* Dedicated to the saored nver Vagvati or Bagmatk 
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about the collapse of the Church In Bihar. Bat this last Incident 
cannot be called religions persecution, for Muhammad did not 
even know what he was destroying. Buddhism did not arouse 
more animosity than other Indian religions: the significant 
feature is that when its temples and monasteries were demolished 
it did not live on in the hearts of the people, as did Hinduism 
with all its faults 

The relation between the laity and the Church in Buddhism 
is curion® and has had serious consequences for both good and 
evil The layman “take* refuge” in the Buddha, his law and 
his church but does not swear exclusive allegiance, to follow 
(supplementary observances is not treasonable, provided they 
are not in themselves objectionable. The Buddha prescribed 
no ceremonies for hirths, deaths and marriages and apparently 
expected the laity to continue in the observance of =nch rites 
a® were in u*e. To-day in China and Japan the good layman 
is little more than one who pays more attention to Buddhism 
than to other faiths This charitable pliancy had much to do 
with the victories of Buddhism in the Far East, where it had 
to straggle against strong prejudices and could hardly have 
made its way if it had been intolerant of local deities. But in 
India we =ee the disadvantages of the omission to make the 
laity members of a special corporation and the survival of the 
Jains, who do form such a corporation, is a clear object lesson 
Social life in India tend 5 to combine men in castes or in com- 
munities which if not castes in the technical sense have much 
the same character. Such communities have great vitality so 
lone as they maintain their peculiar usages, but when they 
cease to do so they soon disintegrate and are reabsorbed. 
Buddhism from the first never took the form of a corporation 
The special community which it instituted was the £an £“® 
body of monks Otherwise, it aimed not at founding a sect but 
at including all the world as lay believers on easyterms-t 
principle worked well so long as the faith was m the asce - 
but i l effect was disastrous when de^e began. _ 


SSJTtt-. ^^me pooriy ranted and as th^ were 
S33S? deserted or destroyed by Mohammedans the religion 
jrfthc Buddha disappeared from his native land 
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Even in the monasteries the doctrine taught bore a closer 
resemblance to Hinduism than to the preaching of Gotama and 
it is this absence of the protestant spirit, this pliant adaptability 
to the ideas of eaoh age, which caused Indian Buddhism to lose 
its individuality and separate existence. In some localities its 
disappearance and absorption were preceded by a monstrous 
phase, known as Tantnsm or Saktism, in which the worst elements 
of Hinduism, those which would have been most repulsive 
to Gotama, made an unnatural alliance with his church. 

I treat of Tantrism and Salrtism in another chapter. The 
original meaning of Tantra as applied to literary compositions 
is a simplified manual 1 Thus we hear of Vishnuite Tantras and 
in this sense there is a real similarity between Buddhist and 
tantnc teaching, for both set aside Brahmanic tradition as 
needlessly complicated and both profess to preach a ample and 
practical road to salvation But m Hinduism and Buddhism 
alike such words as Tantra and tantric acquire a special sense 
and imply the worship of the divine energy in a female form 
called by many names such as K&li in the former, T&r& in the 
fetter This worship which in my opinion should be called 
Siktism rather than Tantrism combines many elements: 
anoient, savage superstitions as well as ingenious but fanciful 
speculation, but its essence is always magic. It attempts to 
attain by magical or sacramental formul® and acts not only 
prosperity and power but salvation, nirvana and union with 
the supreme spirit Some of its sects practise secret immoral 
rites. It is sad to confess that degenerate Buddhism did not 
remain unoorrupted by such abuses. 

It is always a difficult and speculative task to trace the early 
stages of new movements in Indian religion, but it is clear that 
by the eighth century and perhaps earlier the Buddhism of Bihar 
and Bengal had fallen a prey to this influence Apparently the 
public ritual m the Vih&ras remained unohanged and the usual 
language about nirvdna and i&nyatd was not discarded, but it 


o„i, any Buddhirt Tantras have been edited in Europe. See Besdall, 
“I J or a coUMtlOT1 of extroof* (algo published in Uiufon, 1806), 
U9B * vallee Poussin, Bouddhtsme, Stuiti tt JHaldnavr. Id Pancskxnma, 

raUrfa„rfI!v b00t T? 80u>g throu B h to® I"®®® I reoeired the Tibetan Tantra 
bv A. < Av "lon’e Tantno Texts, voL TO) with introduction 

A. Avalon, but have not been able to make use of it. 
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was taught that those who followed a certain ourrieulum could 
obtain salvation by magical methods. To enter this curriculum 
it was necessary to have a qualified teacher and to receive from 
lnm initiation or baptism (abhisheka). Of the subsequent ntes 
the most important is to evoke one of the many Buddhas or 
Bodhisattvas recognized by the Mahayana and identify oneself 
with him 1 . Ho who wishes to do this is often called a s&dhaka 
or magician but his achievements, like many Indian miracles, 
are due to sclf-hypnotization He is directed to repair to a 
lonely place and offer worship there with flowers and prayers. 
To this office succeed prolonged exercises in meditation which do 
not depart much from the ancient canon since they mdude the 
four Brahmfi-viharos Their object is to suppress thought and 
leave the mind empty Then the s&dhaka fills this void with 
the imago of some Bodlusattva, for instance Avalokita This 
he does by uttering mystio syllables called bija or seed, because 
they arc supposed to germinate and grow into the figures which 
he wishes to produce In this way he imagines that he sees the 
emblems of the Bodhisattva spring up round him one by one 


and finally he himself assumes the shape of Avalokita and becomes 
one with him Something similar stall exists in Tibet where 
every Lama chooses a tutelary deity or Yi-dam whom he 
summons in visible form after meditation and fasting®. Though 
this procedure when set forth methodically m a meduBvalmanual 
seems an absurd travesty of Buddhism, yet it has links with the 
early faith It is admitted in the Pitakas that certain forms oi 
meditation 8 lead to union with Brahma and it is no great change 
to make them lead to union with other supernatoal bemgj. 
Still we are not here breathing the atmosphere of the Pittas. 
The object is not to share Brahma’s heaven but to become 
temporarily identified with a deity, and this is not a byway 

^But there* a farSw stage of degradation 1 
mentioned that vanous Bodhisattvas are »I»^d “ aooom 
panied by a female deity, particularly Avalokita by Tara 

& Do In-D®n m to pne.toU.med to 

SEES** 

B, Dig N* n. 
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mythological and metaphysical ideas which have grown up 
round Siva and Durg& also attached themselves to these couples. 
The Bnddha or Bodhisattva is represented as enjoying nirvana 
because he is united to his spouse, and to the three bodies 
already enumerated is added a fourth, the body of perfeot bliss 1 . 
Sometimes this idea merely leads to further developments of 
the practices described above. Thus the devotee may imagine 
that he enters into T&r& as an embryo and is bom of her as a 
Buddha 8 . More often the argument is that since the bliss of 
the Buddha consists in union with T&rlL, nirvana can be obtained 
by sexual union here, and we find many of the tantnc wizards 
represented as accompanied by female companions The adept 
should avoid all aotion but he is beyond good and evil and the 
dangerous doctrine that he can do evil with impunity, which 
the more respectable sects repudiate, is expressly taught. The 
sage is not defiled by passion but conquers passion by passion* 
he should commit every infamy he should rob, he and hill 
Buddhas 8 These crazy precepts are probably little more than 
a speculative application to the moral sphere of the doctrine 
that all things are non-existent and hence equivalent But 
though tantnsts did not go about robbing and murdering so 
freely as their pnnaiples allowed, there is some evidence that 
in the period of decadence the morality of the Bhikshus had 
fallen into great discredit. Thus in the allegorical Vishnuite 
drama called Prabodhacandrodaya and written at Kalanjar near 
the end of the eleventh oentury Buddhists and Jains are repre- 
sented as succumbing to the temptations of inebriety and 
voluptuousness. 

It is necessary to mention this phase of decadence but no 
good purpose would be served by dwelling further on the 
absurd and often disgusting prescriptions of such works as the 
TatbSgata-guhyaka If the European reader is inclined to 
condemn unreservedly a religion which even in decrepitude 
could find place for suoh monstrosities, he should, remember 
that the aberrations of Indian religion are due not to it® 

1 Uah£aukhak&ya or vajrakaya 

> ?? ^ ^ 01usul > Bouddhumc, Sludet el ilaldrtaux, p 153 
p edited by BendaU Partn pp 29 ff espscially p 41 

paradarSnishovaottm Vaktavyara oSnjitam Julyam 
r ®* Ca S^Stayot See also Tathfigata-gnhyoka in Bajendrolal Mitra’a 
oan«nt Literature «n Nepal, pp 261-264 
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inherent depravity, but to its universality. In Europe those 
who follow disreputable occupations rarely suppose that they 
have anything to do with the Church In India, robbers, 
murderers, gamblers, prostitutes, and maniacs all have then 
appropriate gods, and had the Marquis de Sade been a Hindu 
he would probably have founded a new tantric sect But 
though the details of jS&ktism are an unprofitable study, it is 
of some importances to ascertain when it first invaded Buddhism 
and to what extent it superseded older ideas 

Some critics 1 seem to imply — for their statements are not 
very explicit — that S&ldasm formed part if not of the teaching 
of the Buddha, at least of the medley of beliefs held by his 
disciples But I see no proof that S&ktist beliefs — that is to 
soy erotic mysticism founded on the worship of goddesses— 
were prevalent in Magadha or Kosala before the Christian era. 
Although Sin, the goddess of luok, is mentioned in the Pitakas, 
the popular deities whom they bnng on the scene are almost 
exclusively masculine® And though in the older Brahmanio 
books there are passages which might easily become tontno, 
yet the transition is not made and the important truths of 
religion are kept distinct from unclean rites and thoughts The 
Bjihad-firanyaka contains a chapter which hardly admits of 
translation but the object of the practices inculcated is simply 
to ensure the birth of a son The same work (not without 
analogies in the ecstatic utteranoes of Christian saints) boldly 
compares union with the Atman to the bliss of one who is 
embraced by a beloved wife, but this is a mere illustration and 
there is no hint of the doctnne that the goal of the religious 
hfe is obtainable by maxima Still such passages, thougn 
innocent in themselves, make it easy to see how degrading 


superstitions found an easy entrance into the nobfest edifices 
of Indian thought and possibly some heresies condemned in the 
Kath&vatthu 3 indicate that even at tins early date the Buddtot 
Church was contaminated by erotic fancies But, if so >j he ^. 
no evidence that such malpractices were widespread me 

modifies his earlier news 

5 See Dig Nik xx. and xxxa 
» Kathfir xxxn 1 and 2 
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appendices to the Lotus 1 show that the worship of a many- 
named goddess, invoked as a defender of the faith, was beginning 
to be a recognized feature of Buddhism. But they contain no 
indications of left-handed Tantrism and the best proof that it 
did not become prevalent until much later is afforded by the 
narratives of the three Chinese pilgrims who all describe the 
condition of religion in India and notice anything which they 
thought singular or reprehensible. Fa-Hsien does not mention 
the worship of any female deity 2 , nor does the Life of Vasu- 
bandhu, but Asanga appears to allude to S&ktism m one passage 2 
Hsuan Chuang mentions images of T&ra but without hinting 
at tantric ntual, nor does I-Ching allude to it, nor does the 
evidence of art and inscriptions attest its existence. It may 
have been known as a form of popular superstition and even 
have been practised by individual Bhikshus, but the silence of 
I-Ghmg makes it improbable that it was then countenanced in 
the schools of Magadha He complains 1 of those who neglect 
the Vinaya and “devote their whole attention to the doctrine 
of nothingness,” but he says not a word about tantric abuses 6 . 

The change probably occurred in the next half century* for 
Padma-Sambhava, the founder of Lamaism who is said to have 
resided in Gaya and Nalanda and to have arrived in Tibet in 
747 ad, is represented by tradition as a tantnc wizard, and 
about the same tame translations of Tantras begin to appear in 
Chinese The translations of the sixth and seventh centimes, 
including those of I-Ching, comprise a considerable though not 
preponderant number of Dh&ranis. After the seventh century 


. \ These appendices are later additions to the original test but they were trans- 
lated mto Chinese in the third century Among the oldest Sanskrit MSS bom 
apan is the Ushpisha-vijaya-dhfiranl and there is a goddess with a similar name 
at ^e DhStapl is not Siktist See text in Aneo Oxon Aryan senes 
t ~ “peaks of Kwan-shih-ym but this is probably the male Avalokita 
MahAyfina-sfitralankfira, lx 46 Of course there maybe many other allusions 
in yet unedited works of Asanga but it is noticeable that this allusion to matlhuna 
is only made m passing and is not connected with the essence of his teaching 
* Transl Taknkusu, p 61. 

Taranatha, chap xxn seems also to assign a late origin to the Tantras though 
remarks are neither clear nor consistent with what he says in other passages. 
V. J 5 “Oubtless right in suggesting that tantno ntes were practised sturoptiturasly 
before they w ere recognized openly. 

Wi U j' 50Ut tuae too that we hear of Tantrum m Hinduism In the drama 
„ Mddhava (c 730 an) the heroine is kidnapped and is about to be 
Heed to tho goddess Cand£ when she a rescued. 
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these became very numerous and several Tantras were also 
translated 1 The inference seems to be that early m the eighth 
century Indian Buddhists officially recognized Tantrism 
Tantnc Buddhism was due to the mixture of Mahayanist 
teaching with aboriginal superstitions absorbed through the 
medium of Hinduism, though m some cases there may have 
been direct contaot and mutual influence between Mahayamsm 
and aboriginal behefs But as a rule what happened was that 
aboriginal deities were identified with Hindu deities and Bud- 
dhism had not sufficient independence to keep its own pantheon 
distinct, so that Vairocana and Tart, received most of the 
attributes, brahmamc or barbarous, given to Siva or Kfik The 
worship of the goddesses, described in. their hinduized form as 
Durgfl, KftK, etc , though found in most parts of India was 
specially prevalent in the sub-himalayan districts both east and 
west Now Padma-Sambhava was a native of Udyana or Swat 
and T&ranatha represents the chief Tantnsts 2 as coming from 
there or visiting it Hsuan Chuang® tells ns that the inhabitants 
were devont Mahayamsts but specially expert m magic and 
exorcism He also describes no less than four sacred places in 
it where the Buddha in previous births gave his flesh, blood or 
bones for the good of others Have we here m a Buddhist form 
some ancient legend of dismemberment like that told of Sati 
in Assam® Of Kashmir he says that its religion was a mixture 
of Buddhism with other behefs®. These are precisely the con- 
ditions most favourable to the growth of Tantnsm and though 


1 See the latter part ol Appends n m Uanjio's Catalogue 
• Eg Lahtovajra, Ulivajra, Bnddhs«nti, Batnavajra Tiraniltiia ato (ta. 
Scbiefncr, p 204) speaks of Tantras "Welcbe aua Udyana gebradit and me ™ 
Indien gmresen Bind." It is also noticeable, as Grfinwedel baa P omted " n ^ m 
many of the siddhos or sorcerers bear names which have no m^g ” 
languages Bir-va-pa, Na-ro pa, Ian pa, etc A ™ 

Ssktism as coming tom China See a quotation tom the , looM i y for 

Archaological Buneg of ifayttrablanj, p xir Either 

some country north of the Himalayas or the story eeem 

exceptions (for jnBtance the Lamaism of the Yuan dynasty) Tathfeita- 

harowjBoted Sikturt works or even to have espurgated them, eg the ga 

rf nso -i «• K »■ *•««. ■**“■ » 

-n -K i- *££ KrSST 

orders the image of Buddha to be worshipped on Vaisakha 16 to 
ment of mentations by Buddhist ascetics 
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the bulk of the population are now Mohammedans, witchcraft 
and sorcery are stall rampant. Among the Hindu Kashmiris 
the most prevalent religion has always been the worship of 
fiiva, especially in the form representing him as half male, half 
female This cult is not far from Saktism and many allusions 
in the R&jatarangini indicate that left-hand worship was known, 
though the author satirizes it as a corruption He also several 
times mentions® M&tn-cakras, that is oiroles sacred to the 
Mothers or tantnc goddesses In Nepal and Tibet tantno 
B uddhism is fully developed but these countries have received 
bo much from India that they exhibit not a parallel growth, 
but late Indian Tantnsm as imported ready-made from Bengal. 
It is here that we come nearest to the origins of Tantnsm, for 
though the same beliefs may have flourished in TJdyana and 
Kashmir they did not spread much in the Panjab or Hindustan, 
where their progress was hindered at first by a healthy and 
vigorous Hind uism and subsequently by Mohammedan in- 
vasions But from 700 to 1197 A D Bengal was remote alike 
from the main currents of Indian religion and from foreign 
raids* httle Aryan thought or learning leavened the local 
superstitions which were infecting and s tifli ng decadent Bud- 
dhism Hsuan Chuang informs us that Bhaskaravarma king of 
K&marftpa 1 * * 4 attended the fetes celebrated by Harsha in 644 A d. 
and inscriptions found at Tezpur indicate that kings with Hindu 
names reigned in Assam about 800 a.d. This is agreeable to the 
supposition that an amalgamation of Sivaism and aboriginal 
religion may have been in formation about 700 a.d. and have 
influenced Buddhism. 

Tn Bihar from the eighth century onwards the influence of 
Tantrum was powerful and disastrous The best information 
about this epoch is still to be found in T&ran&tha, in spite of 
his defects 

He makes the interesting statement that in the reign of 
Gop&la who was a Buddhist, although his ministers were not 
(780-740 An), the Buddhists wished their religious buildings to 


1 i"or notices of Kashmirian religion see Stem’s translation of the R&jataiangmS 
and Balder, Tour in Starch of Sanskrit manuscripts. J. Bomb. A S 1877. 

* vi 11-13, vn 878-280, 295, 523 

1 1 122, 335, 348 m 99, V 55 

* Also called Kumaro 
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be kept separate from Hindu temples but that, in spite of 
protests, life-sized images of Hindu deities were erected in 
them 1 . The ntual too was affected, for we hear several times of 
burnt offerings 8 and how Bodhibhadra, one of the later pro- 
fessors of Vikramadila, was learned m the mystic lore of both 
Buddhists and Brahmans. Halanda and the other viharas 
continued to be seats of learning and not merely monastenes, 
and for some time there was a regular succession of teachers 
T&ron&tha gives us to understand that there were many students 
and authors but that sorcery occupied on increasingly important 
position. Of most teachers we are told that they saw some 
deity, such as Avalokita or T&riL The deity was summoned by 
the ntes already described 3 and the object of the performer was 
to obtain mag ical powers or siddhi The successful Borcerer was 
known as siddha, and we hear of 84 maMsiddhas, still celebrated 
in Tibet, who extend from Rahulabhadra N&g&rjuna to the 
thirteenth century. Many of them bear names which appear 


not to he Indian 

The topics treated of in the Tantras are divided into Kriyfi. 
(ntual), Caryh (apparently corresponding to Vinaya), Yoga, Mid 
Anuttaxa-yoga Sometimes the first three are contrasted with 
the fourth and sometimes the firet two are desenbed as lower, 
the third and fourth as higher But the Anuttara-yoga is always 
considered the highest and most mysterious 4 T&ran&tha says 
that the Tantras began to appear simultaneously with the 
Maha yana sfitras but adds that the Anuttara-yoga tantras 
appeared gradually 0 . He also observes that the Aofcya Ananda- 
garbha 7 did muoh to spread them in Magadha. It is not until 


J Similarly statue* of Mabddovf are found m Jain temple. 

* This vew unbuddhut praotieo sooms to have penetrated even to Japan 

Burnt offonnes form part of the ntnal m the temple of Nanta 
B TseTKtanco the aeeount of bow Kamal^to —ed ^ 

* So too the Samhit&a of tho 1 V “ h T " s . T “ v"l £“cKc.peotivefe 

Btud to consist of four quarters teaching dM, of T*nta» 

^^SSSSSssessbss 

"iSSHScr.tt ssssssm- 

See Waddell, Buddhism 0 } Tibet, pp 60, 87 
» In the reign of MahtpSla, 078-10S0 a » 
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a late period of the P&la dynasty that he mentions the K&laeakra 
whioh is the most extravagant form of Buddhist Tantnsm 

This accords with other statements to the effect that the 
K&lacakra tantra was introduced m 965 a x> from Sambhala, 
a mysterious country in Central Asia This system ie said to 
he Yishnuite rather than Sivaite. It specially patronizes the 
cult of the mystic Buddhas such as K&laoakra and Heruka, all 
of whom appear to he regarded as forms of Adi-Buddha or the 
primordial Buddha essence. The Siddha named Pito is also 
described as the author of this doctrine 1 , which had less import- 
ance m India than in Tibet. 

On the other hand TSxanhtha gives us the names of several 
doctors of the Vinaya who flourished under the Pftla dynasty. 
Even as late as the reign of Rfimapfila ( ? 1080-1120) we hear 
that the Hmayamsts were numerous In the reign of JDharma- 
pftla (c 800 ad) some of them broke up the great silver image 
of Heruka at Bodh-Gaya and burnt the books of Mantras®. 
These instances show that the older Buddhism was not entirely 
overwhelmed by Tantnsm 3 though perhaps it was kept alive 
more by pilgrims than by local sentiment Thus the Chinese 
inscriptions of Bodh-Gaya though they speak at length of the 
three bodies of Buddha show no signs of Tantnsm It would 
appear that the worship celebrated in the holy places of Magadha 
preserved a respectable side until the end. In the same way 
although Tantnsm is strong in the literature of the Lamas, 
none of the many descriptions of Tibet indicate that there is 
anything scandalous in the externals of religion Probably in 
Tibet, Nepal and mediaeval Magadha alike the existence of 
disgraceful tantnc literature does not indicate such widespread 
depravity as might be supposed. But of its putrefying influence 
m corrupting the minds of those who ought to have preserved 


p 816 ^ 0I w k°k subjeot gee Grunwedel, Mythologit dct 
mraosumn*. pp 41-2 and my chapter* on Tibet below 

^ Sehmfner (tr&nal TSranfitha, p. 221) describes these Sravnkas or Hmayanists 
J? ““dbavas wolobe Qrfivahas ans Simhala n g w, waren ’* They are apparently 
Bl ° “ ttB Saindbava pivakas often mentioned by TtamStha Are they 
R J’ an “k from Sindh where the Sammitaya school eas prevalent t See also Pag 
« ll4 “ dlM ^^*®»ndra explains Sendha-pa 

wb^iSS 206) m which a Buddlust at first refnses on 

Part ^ eV °° ah0n ° f a de ““ t0 •* 
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usages and beliefs it has taken over muoh that is Buddhist and 
without Buddhism it would never have assumed its present 
shape. To Buddhist influence are due for instance the rejection 
by most sects of animal sacrifices: the doctrine of the sanctity 
of animal life: monastic institutions and the ecclesiastical 
discipline found m the Dravidian regions We may trace the 
same influence with more or less certainty in the philosophy of 
Sankara and outside the purely religious sphere in the develop- 
ment of Indian logic. These and similar points are dealt with 
in more detail in other parts of this work and I need not dwell 
on them here. 
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The present book deals with Hinduism and includes the period 
just treated in Book iv. In many epochs the same mythological 
and metaphysical ideas appear in a double form, Brahmanic and 
Buddhist, and it is hard to say which form is the earlier 

Any work whioh like the present adopts a geographical and 
historical treatment is bound to make Buddhism seem more 
important than Hinduism and rightly, for the conversion and 
transformation of China, Japan and many other countries are 
a series of exploits of great moment for the history not merely 
of religion but of civilization. Yet when I think of the antiquity, 
variety and vitality of Hinduism in India — no small sphere — 
the rune chapters which follow seem very inadequate I can only 
urge that though it would be easy to fill an encyclopaedia with 
accounts of Indian behefs and practices, yet there is often great 
similarity under superficial differences the main lines of thought 
are less numerous than they seem to be at first sight and they 
tend to converge. 



CHAPTER XXV 

SIVA AND VISHNU 


1 

The striking difference between the earlier and later phases of 
Indian religious belief, between the Vedic hymns, ^Br&hmanas, 
Upamshads and their accessory treatises on the one hand, and 
the epics, Pur&nas, Tantras and later literature on the other, is 
duo chiefly to the predominance m the latter of the great gods 
Siva and Vishnu, with the attendant features of wor- 

ship and personal devotion to a particular deity The difference 
is not wholly chronological, for late writers sometimes take the 
Vedic standpoint and ignore the worship of these deities, but 
still their prominence in literature, and probably in popular 
mythology, is posterior to the Vedic period. The change created 
by their appearance is not merely the addition of two imposing 
figures to an already ample pantheon, it is a revolution which 
might be described as the introduction of a new religion, except 
that it does not come as the enemy or destroyer of the old. The 
worship of the new deities grows up peacefully in the midst of 
the ancient rites; they receive the homage of the same popula- 
tion and the ministrations of the same priests The transition is 
obscured but also was facilitated by the strength of Buddhism 
during the penod when it occurred The Brahmans, confronted 
by this formidable adversary, were disposed to favour any 
popular religious movement whiob they could adapt to their 
interests 

When the Hindu revival sets in under the Guptas, and 
Buddhism begins to decline, we find that a change has taken 
place which must have begun several centimes before, though 
our imperfect ohronology does not permit ns to date it Whereas 
the Vedic sacrifices propitiated all the gods impartially mid 
regarded ntual as a sacred science giving power over nature, 
the worshipper of the later deities is generally sectarian and 
often emotional He selects one for his adoration, and this 
selected deity becomes not merely a great god among others 
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but a gigantic cosmical figure in whom centre the philosophy, 
poetry and passion of his devotees. He is almost God in the 
European sense, but still Indian deities, though they may have 
a monopoly of adoration in their own sects, are never entirely 
similar to Jehovah or Allah They are at once more mythical, 
more human and more philosophical, since they are conceived 
of not as creators and rulers external to the world, but as forces 
manifesting themselves in nature. An exuberant mythology 
bestows on them monstrous forms, celestial residences, wives 
and offspring they make occasional appearances in this world 
as men and animals, they act under the influence of passions 
which if titanic, are but human f eehngs magnified. The philoso- 
pher accommodates them to his system by saying that Vishnu or 
Siva is the form which the Supreme Spirit assumes as Lord of 
the visible universe, a form which is real only in the same sense 
that the visible world itself is real. 

Vishnu and Rudra are known even to the Rig Veda but as 
deities of no special eminence It is only after the Vedic age 
that they became, each for his own worshippers, undisputed 
Lords of the Universe. A limiting date to the antiquity of 
Sivaism and Vi sh nuis m , as their cults may be called, is furnished 
by Buddhist literature, at any rate for north-eastern India. The 
Pah Pitakas frequently 1 introduce popular deities, but give no 
prominence to Vishnu and Siva They are apparently mentioned 
under the names of Venhu and Is&na, but are not differentiated 
from a host of spirits now forgotten The Pitakas have no pre- 
judices in the matter of deities and their object is to represent 
tiie most powerful of them as admitting their inferiority to the 
Buddha If Siva and Vishnu are not put forward in the same 
way as BrahmS. and Indra, the inference seems clear* it had 
not ooourred to anyone that they were particularly important 
The suttas of the Digha Nikftya in which these lists of deities 
occur were perhaps composed before 300 b c 2 About that date 
egasthenes, the Greek envoy at Pataliputra, describes two 
dian deities under the names of Dionysus and Herakles. 
ey are generally identified with Krishna and Siva It might 
u difficult to deduce this identify from an analysis of each 

) especially Dig Nik xs and xxxn 

*** kf 18 lua J ke pieces of folk lore older then the suttas m which they 
a re incomnrataJ J 
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description and different authorities have identified both Siva 
and Krishna with Dionysus, but the foot remains that a somewhat 
superficial foreign observer was impressed with the idea that 
the Hindus worshipped two great gods. He would hardly have 
derived this idea from the Vedio pantheon, and it is not olear 
to what gods he oan refer if not to Siva and Vishnu. It thus 
seems probable that these two cults took shape about the fourth 
century b.o Their apparently sudden appearance is due to their 
popular character and to the absence of any record in art. The 
statuary and carving of the Asokan period and immediately 
succeeding centuries is exclusively Buddhist No temples or 
images remain to illustrate the first growth of Hinduism (as the 
later form of Indian religion is oommonly styled) out of the 
earlier Brahmanism. Literature (on which we are dependent 
for our information) takes little account of the early career of 
popular gods before they win the recognition of the priesthood 
and aristocracy, but when that recognition is once obtained 
they appear in all their majesty and without any hint that their 
honours are recent. 

As already mentioned, we have evidence that in the fifth or 
sixth century before Christ the Vedio or Brahmamc religion was 
not the only form of worship and philosophy in India. There 
were popular deities and rites to which the Brahmans were 
not opposed and which they countenanced when it suited 
them. What takes place m India to-day took place then. 
When some aboriginal deity becomes important owing to the 
prosperity of the tnbe or locality with which be is conn 6 ®**?' 
ho is recognized by the Brahmans and admitted to 
pantheon, perhaps as the son or incarnation of 
more generally accepted as divine The prestige of the Bratovs 
is sufficient to make such recognition an honour, but » “ 
their interest and millennial habit to secure control of 
toportait re!*™, movement andto moo^mto 


nuppress. — .. and 

the parvenu god borrows something from the ^ 

attributes of the olympian sooiety to which be “ of 

The greater he grows, the more considerable is the pro 
fusionand borrowing Hindu 

amongst the many and popular thought, m ® “ ^ jtfi 

^.pursues the same goal. It combines and identifies 
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deities, facing dimly that taken singly they are too partial to 
he tody divine, or it piles attributes upon them striving to make 
each an adequate divine whole. 

Am ong the processes which have contributed to form Vishnu 
a nd Siva we must reckon the invasions which entered India 


from the north-west 1 . In Bactria and Sogdiana there met and 
were oombined the art and religious ideas of Greece and Persia, 
and whatever elements were imported by the Yueh-ohih and 
other tabes who came from the Chinese frontier. The person- 
alities of Vishnu and Siva need not be ascribed to foreign 
influence. The ruder invaders took kindly to the worship of 
Siva, but there is no proof that they introduced it. But Persian 
and Graeco-Bactaan influence favoured the creation of more 


definite deities, more personal and more pictorial. The gods of 
the Vecho hymns are vague and indistinct: the Supreme Being 
of the Upanishads altogether impersonal, bnt Mithra and Apollo, 
though divine in their majesty, are human in their persons and 
in the appeal they make to humanity The influence of these 
foreign conceptions and especially of their representation in art 
is best seen in Indian Buddhism Hinduism has not so ancient 


an artistic record and therefore the Graeoo-Bactrian influence 


on it is less obvious, for the sculpture of the Gupta period does 
not seem due to this inspiration. Neither in outward form nor 
in character do Vishnu and Siva show much more resemblance 
to Apollo and Mithra than to the Vedic gods Their exuberant, 
fantastic shapes, their many heads and arms, are a symbol of 
their complex and multiple attributes. They are not restricted 
by the limits of personality but are great polymorphic forces, 
not to be indicated by the limits of one human shape 2 . 


Dionysus of Megasthanes la a deity who comes from the west with an 
“oSbis from ths heat of the plains If we could be certain that he meant 
va by Dionysus this would he valuable evidence But he clearly misunderstood 
theEasfc 11 *"* m r ®* 1 6 10n * Grech legends connected Dionysus with India and 

1 IT&cdoneU Beema to mo correct in saying (J S A 8 1916, p 128) that one 
reason why Indian deities have many arms is that they may be able to cany the 
various symbols by which they are characterized. Another reason is that worslup 
usually accompanied by dhyftna, that is forming a mental image of the deity as 
eicnbed in a particular text Eg the worshipper repeats a mantra which deecnbes 
, * an 8 na ge which was ongmully metaphorical as having many heads and 

and at the same time he ought to make a mental image of such a figure 
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Though alike in their grandeur and multiplicity, Vishnu and 
Siva are not otherwise similar. In their completely developed 
forms they represent two ways of looking at the world The 
main ideas of the Vaishnavas are human and emotional The 
deity saves and loves he asks for a worship of love He appears 
in human incarnations and is known as well or better by these 
incarnations than in his original form But in Sivaism the mam 
current of thought is scientific and philosophic rather than 
emotional 1 . This statement may seem strange if one thinks of 
the wild rites and legends connected with Siva and his spouse 
Nevertheless the fundamental conception of Sivaism, the cosmic 
force which changes and in changing both destroys and repro- 
duces, is strictly scientific and contrasts with the human, 
pathetic, loving sentiments of Vishnuism And scandalous as 
the worship of the generative principle may become, the potency 
of this impulse in the world soheme cannot be domed. Agreeably 
to his character of a force rather than an emotion Siva does not 
become incarnate 2 as a popular hero and saviour like Eflma or 
•KVmlina. , but he assumes various supernatural forms for gpeoial 
purposes Both worships, despite their differences, show charac- 
teristics which are common to most phases of Indian religion 
Both seek for dehveranoe from transmigration and arepenetrated 
with a sense of the sorrow inherent in human and animal hfe. 
both develop or adopt philosophical doctrines which rise hig 
above the level usually attorned by popular beliefs, and both 


» But some forma of Sivnism m southern India come even nearer to emotional 

^"'i^ofdisclwer thet^ny Sieged avatfra of Siva has now or to had fonneity 
anj importance, but the Vdy a, LingoondKflrmoPurfinagiveliBteofrachineaitioti™^ 
os does also tho Cotcoluem of the Shuivu religion translated by Ponlkes Bnl M 
“So a strong tendency to asenbe all posable achmvement. and^nWrato 
their gods The mere fact that Vishnu becomes incarnate modes the fot, d m 

to saytbat hiB god can do the snme A ounces ° f ‘ I '' s "™^ tbo { er0 o,ty 

the story that &va manifested himself as Sorebha mfirtim 

of Vishnu when incarnate m the Man Lion (see “ al purpose 

g,va often appears in o special form, not necessarily : human, : for 1 1 spMuu P 
J g Vrrabhadra) and sc^tantne Buddhas seem to ^"^^otogy 
tions There is a strong element of sTr^ira, and MaMMa 

of Tibet and Mongolia, where such £32? 

have a considerable importance under the strange title of unaanaa 
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have erotic aspects in which they fall below the standard of 
morality usually professed by important seots whether in Asia 

or Europe. , . 

The m™* Siva is euphemistic. It means propitious and, like 
Eumenides, is used as a deprecating and complimentary title 
for the god of terrors. It is not his earliest designation and does 
not occur as a proper name in the Rig Veda where he is known 
as Rudra, a word of disputed derivation, but probably meaning 
the roarer. Comparatively few hymns are addressed to Rudra, 
but he is clearly distinguished from the other Vedic gods. 
Whereas they are cheerful and benevolent figures, heis maleficent 
and terrible, they are gods of the heaven but he is a god of the 
earth. He is the “man-slayer” and the sender of disease, but 
if he restrains these activities he oan give safety and health. 
“Slay us not, for thou art gracious,” and so the Destroyer comes 
to he the Gracious One 1 . It has been suggested that the name 
Siva is connected with the Tamil word yivappu red and also 
that Rudra means not the roarer but the red or shining one 
These etymologies seem to me possible but not proved But 
Rudra is different in character from the other gods of the Rig 
Veda. It would be rash to say that the Aryan invaders of India 
brought with them no god of this sorb but it is probable that 
this element in their pantheon increased as they gradually 
united in blood and ideas with the Dravidian population But 
we know nothing of the beliefs of the Dravidians at this remote 
period. We only know that in later ages emotional religion, 
finding expression as so-oalled devil-danomg in its lower and 
as mystical poetry in its higher phases, was prevalent among 
them 

The White Yajur Veda 2 contains a celebrated prayer known 
w the Satarudriya addressed to Rudra or the Rudras, for the 
power invoked seems to be now many and now one. This deity, 
who is described by a long string of epithets, receives the name 
of Sankara (afterwards a well-known epithet of Siva) and is 
blue-necked. He is begged to be Hva or propitious, but the 
word is an epithet, not a proper name. He haunts mountains 
and deserted, uncanny places be is the patron of violent and 
lawless men, of soldiers and robbers (the two are evidently 

1 Fusage from one epithet to the other u very plans in B V i 114 

* Book xvi 
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considered much the samo), of thieves, cheats and pilferers 1 , but 
also of oraftsmen and huntsmen and is himself "an observant 
morchant ” lie is the lord of hosts of spirits, "ill-formed and 
of all forms." But ho is also a great cosmic force who "dwells 
in flowing streams and in billows and m tranquil waters and in 
rivers and on islands, .and at tho roots of trees..."' who "exists 
in incantations, in punishments, in prosperity, in the soil, in 
the tbrcshmg-floor...in tho woods and m the bushes, in sound 
and m echo. ..in young grass and m foam.. .in gravel and in 
stream8...m green things and m dry things ..Reverence to the 
loaf and to lum who is m tho fall of the leaf, the threatener. 


tho slayer, the vexor and tho ufflioter ” Here we see how an 
evil and disroputablo god, tho patron of low castes and violent 
occupations, becomes associated with the uncanny forces of 
nature and is on the way to become an All-God®. 

Rudra is frequently montioned in the Atharva Veda. He is 
conceived much as in tho Satarudriya, and is the lord of spirits 
and of animals . "Bor thee the beasts of tho wood, the deer, 
swans and various winged birds are placed in the forest: thy 
living creatures exist in tho waters for thee the celestial waters 
flow. Thou sliootest at tho monsters of the ocean, and there is 


to thee nothing far or near 3 ." 

Those passages show that tho main conceptions out of wnicn 
tho character of tho later Siva is built oxisted in Vedio times. 
The Rudra of the Yajur and Atharva Vedas is not Brahmamo: 
he is not the god of priests and orderly ritual, but of wild people 
and places. But be is not a petty provincial demon who afflicts 
rustics and their oattle Though there is some hesitation betwefffi 
one Rudra and many Rudros, the destructive forces are unmea 
in thought and the destroyer is not opposed to oreatoonafl 
devil or as the principle of evil, but with profounder insight is 
recognized as the Lord and Law of all living things 

But though tho outline of Siva is found in Vedio ^ 
later centimes added new features to hm cult. <^e£emong 
these is the worship of a column known as thelongM 
under whioh he is now most commonly adored. It » f 


i fctheplay MncchntohM or The<^a»t<protoWy « ht Cerent 
» burglar invokes Kirtikoyn, tho eon of iW, who » w.d to hove *«» 

styles of bouse brooking . a f onm i m psksho's hymn 40 

. A similarly strange ooBocjUon of attributes » r , & g 

Sirn MahSbhtota, xn Soo. 285 
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symbol though usually decent in appearance. The Vedas do not 
countenance this worship and it is not clear that it was even 
known to them 1 . It is first enjoined in the Mahabh&rata and 
there only in two passages 8 which appear to be late additions. 
The inference seems to be that it was accepted as part of 
Hinduism just about the tune that our edition of the Mahft- 
bh&rata was compiled 3 . The old theory that it was borrowed 
from aboriginal and especially from Dravidian tribes* is now 
discredited In the first plaoe the instances cited of phallic 
worship among aboriginal tribes are not particularly numerous 
or striking. Secondly, linga worship, though prevalent in the 
south, is not confined to it, bnt flourishes in all parts of India, 
even m Assam and Sepal Thirdly, it is not connected with low 
castes, with orgies, with obscene or bloodthirsty rites or with 
anything which can be called un-Aryan. It forms part of the 
private devotions of the strictest Brahmans, and despite the 
significance of the emblem, the worship offered to it is perfectly 
decorous*. The evidence thus suggests that this oultus grew up 
among Brahmomoal Hindus in Hie early centuries of our era. 
The idea that there was something divine in virility and genera- 
tion already existed. The choice of the symbol — the stone pillar 
—may have been influenced by two circumstances. Firstly, the 
uddhist veneration of sthpas, especially miniature stfipas, 
must have made familiar the idea that a cone or column is a 
is igious emblem®, and secondly the linga may be compared to 

nAffi 1116 &a9adeTS b wh °ra Indro is asked to destroy in Rig V. 

• L 3&t ® I™* 10 a*” 0 ”* or worshippers of the phallus 

J ™ 202. 203, and xm sec H 

Chrapa ^ be the best proof of the 
«®SstLn inscription of about 660 an. records 

Qunbcia from r A * n ? worabl P must have taken some tame to reach 
togaS ducov8red n> India are said to he anterior to 

Iwlafp 281 Kltt ° 1 ’ Ue6er *" Ura ^ nln 0 Outers, and Barth, Religions of 

^d^d^aatS^!" Ce ’ aa . B ? llB { here are exceptions to this Some 
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the carved pillars or stone standards erected in honour of 
Vishnu Some lingas are carved and bear one or four faces, thus 
entirely losing any phallic appearanoe. The wide extension of 
this cult, though its origin seems late, is remarkable. Something 
similar may be seen in the worship of Ganeia- the first records 
of it are even later, but it is now universal in India. 

It may seem strange that a religion whose outward cere- 
monies though unassuming and modest consist chiefly of the 
worship of the hnga, should draw its adherents largely from 
the educated classes and be under no moral or social stigma 
Yet as an idea, as a philosophy, Sivaism possesses truth and 
force. It gives the best picture which humanity has drawn of 
the Lord of this world, not indeed at the ideal to which the 


saint aspires, nor of the fancies with which hope and emotion 
people the spheres behind the veil, but bf the force whioh rules 
the Universe as it is, whioh reproduces and destroys, and in 
performing one of these acts necessarily performs the other, 
seeing that both are but aspects of change For all animal and 
human existence 1 is the product of sexual desire' it is but 
the temporary and transitory form of a force having neither 
beginning nor end but continually manifesting itself in indi- 
viduals who must have a beginning and an end. This force, to 
which European taste bids us refer with such reticence, is the 
true oreator of the world Not only is it unceasingly performing 
the central miracle of producing new lives but it accompanies 
it by unnumbered accessory miracles, whioh provide the new 
bom nhild with nourishment and make lowly organisms care 
for their young as if they were gifted with human intelligence. 
But the Creator is also the Destroyer, not m anger but by the 
very nature of his aotivity. When the series of changes autom- 
ates in a crisis and an individual breaks up, we see deatbanu 
destruction, but m reality they ooour throughout ^ 
growth. The egg is destroyed when the chicken is hatched the 
embryo ceases to exist when the child is hom. when 
comes into being, the child is no more. And for J fwrid 

and uroaress death is as necessary as birth A 


of immortals would be a static world. - -l^pe 

When once the figure of Siva has taken definite stop , 

i But not of course the soul which, according to the general Indian idee, 
before and continues after the life of the body 
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a ttrib utes and epithets are lavished on it in profusion Be is 
the great ascetic, for asceticism in India means power, and Siva 
is the pers onific ation of the powers of nature. He may alternate 
strangely between austerities and wild debauch, but the senti- 
mentality of some Kfishnaite sects is alien to him. He is a 
piaginian, the lord of troops of spirits, and thus draws into his 
circle all the old animistic worship. But he is also identified 
with Time (MaMkfila) and Death (Mntyu) and as presiding over 
procreation he is Ardhanareivara, half man, half woman. 
Stories are invented or adapted to acoount for his various 
attributes, and he is provided with a divine family. He dwells 
on Mount Kail&sa he has three eyes above the central one is 
the crescent of the moon and the stream of the Ganges descends 
from his braided hair: his throat is blue and encircled by a 
serpent and a necklace of skulls In his hands he comes a three- 
pronged trident and a drum. But the efiBgy or description vanes, 
for ®va is adored under many forms He is Mah&deva, the 
Great God, Hara the Seizer, Bhairava the terrible one, Paiupati, 
the Lord of cattle, that is of human souls who are compared to 
beasts. Local gods and heroes are identified with him. Thus 
Gor Bfiba 1 , said to be a deified ghost of the aboriginal races, 
reappears as Goreivara and is counted a form of Siva, as is also 
Khandoba or Khande Rao, a deity connected with dogs. 
Ganefia, “theLord of Hosts,” the God who removes obstacles and 
is represented with an elephant’s head and accompanied by a rat, 
is recognized as Siva’s son. Another son is Skanda or EArtikeya, 
the God of War, a great deity in Ceylon and southern India. 
But more important both for the absorption of aboriginal cults 
and for its influence on speculation and morality is the part 
played by Siva’s wife or female counterpart. 

The worship of goddesses, though found in many sects, is 
specially connected with Sivaism A figure analogous to the 
Madonna, the kind and compassionate goddess who helps and 
P^es all, appears in later Buddhism but for some reason this 
train of thought has not been usual in India Lakshmi, Sarasvatt 
end Slt& are benevolent, but they hold no great position in 
popular esteem®, and the being who attracts millions of wor- 

1 Ctoobe, Popular Jichgton and FolUore of Northern Indta, i 84, n 219 

* They are however of some importance in Viehnuite theology For instance 
according to the school of RfimSnuja it is the Sakti (Sri) who revoils the true 
doctrine to mankind. Vishnu is often said to have three consorts, Sri, Bhfi and Ltld 
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shippers under such names as EM, Dfiig&, or Mah&devl, though 
she has many forms and aspects, is most commonly represented 
as a terrible goddess who demands offerings of blood. The 
worship of this goddess or goddesses, for it is hard to say if she 
is one or many, is treated of m a separate chapter. Though in 
shrines dedicated to Siva his female counterpart or energy 
(Sakti) also receives recognition, yet she is revered as the spouse 
of her lord to whom honour is primarily due. But in S&ktist 
worship adoration is offered to the Sakti as being the form in 
which his power is made manifest or even as the essential God- 
head. 

3 

Let us now pass on to Vishnu. Though not one of the great 
gods of the Veda, he is mentioned fairly often and with respect. 
Indian commentators and comparative mythologists agree that 
he is a solar deity. His ohief exploit is that he took (or perhapB 
in the earlier version habitually takes) three strides This was 
originally a description of the sun’s progress across the firma- 
ment but grew into a myth which relates that when the earth 
was conquered by demons, Vishnu became incarnate as a dwarf 
and induced the demon king to promise him as much space as 
he could measure in three steps Then, appearing in his i true 
form, he strode across earth and heaven and recovered the 
world for mankind His special oharaoter as the Preserver is 
already outlined in the Veda. He is always benevolent, he took 
his three steps for the good of men : he established and P res ® r y®® 
the heavens and earth. But he is not the principal solar deity 
of the H ig Veda Sfliya, Savitri and Pushan receive more 
invocations. Though one hymn says that no one knows 
limits of his greatness, other passages show that he haa no p 
eminence, and even in the Mah&bMrata and the Vishnu-Pm&M 
itself he is numbered among the Adityas or sons of Aditi £ 
the Br&hmanas, he is somewhat more important than 
®ig Veda 1 , though he has not yet attained to any position like 

that which he afterwards oooupies , of 

Just as for &va, so for Vishnu we have no dear 
the steps by which he advanced from a modest ^ 

i Eg fiat Brfib I 2- 6 See also the ’ g”, teqneXl'S » 

u described as the best of the gods but “ writhis ww probably one 

“to Sate BrSh) stated to be identical with the sacrifice, and tins was P 

of the reasons for hi* becoming prominent 
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position of having but one rival in the popular esteem. But the 
lines on which the change took place are dear. Even in his own 
Church, Vishnu himself claims comparatively little attention. 
He is not a force like Siva that makes and mars, but a benevolent 
and retiring personality who keeps things as they are. His 
worship, as distinguished from that of his incarnations, is not 
conspicuous in modem India, especially in the north. In the 
south he is less overshadowed by Krishna, and many great 
temples have been erected in his honour In Travaneore, which 
is formally dedicated to him as his special domain, he is adored 
under the name of Padmanabha. But his real claim to reverence, 
Ms appeal to the Indian heart, is due to the fact that certain 
deified human heroes, particularly Bftma and Krishna, are 
identified with him 

Deification is common in India 1 . It exists to the present 
day and even defunct Europeans do not escape its operation. In 
modem times, when theidea of rein carnation had become familiar, 
eminent men like Caitanya or Vallabh&c&rya were declared after 
their death to be embodiments of Knshpa without more ado, 
hut in earlier ages the process was probably double. First of all 
the departed hero became a powerful ghost or deity in his own 
right, and then this deity was identified with a Brahmanic god. 
Many examples prove that a remarkable man reoeives worship 
after death quite apart from any idea of incarnation. 

The incarnations of Vishnu are most commonly given as ten® 
but are not all of the same character. The first five, namely, the 
Tortoise, Boar, Man-Lion and Dwarf, are mythical, and 
due to his identification with supernatural creatures playing a 
benevolent role in legends with which he had originally no con- 
nection. The sixth, however, Paradu-r&ma or B4ma with the 
axe, may contain historical elements. He is represented as a 
militant Brahman who in the second age of the world extermin- 


1 Kwiiif 8 * modem examples m Crooke, Popular Bthgion and Poll Lon of 

j ohap w BBd Camu °f Ind,a > WOI. vol vi Bengal, pp 196-8, 
a various deified heroes who are adored m Bengal, such as 
of hmi S« Jeah, Karikh, Link, Amar Singh, and Gobznd Bant (a slayer 

as ^” 1.1 °® lle 100 worship of Gopi Nath and Zinda Kahana in tlio Panjab 
d*«nbed m Ceneue of India, 1801, vol xvn pp 118-9 

021 « vU fi V &eaTa , t * Parana (r in ) and the Bhaktamfila (see J R AS 1909, pp 
Ssijihitf 1 ™ BO^ss ^ StS °* ** BnB an ^ P° ncttr ® tr » gives 39 See Ahirbudlinya 
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ated the Kshatriyas, and after reclaiming Malabar from the sea, 
settled it with Brahmans This legend dearly refers to a struggle 
for supremacy between the two upper castes, though we may 
doubt if the triumphs attributed to the priestly ohampion have 
any foundation in faot. The B&m&yana 1 contains a singular 
account of a contest between this Bfima and the greater hero 
of the same name m which Paradu-r&ma admits the other’s 
superiority That is to say an epic edited under pnestly super- 
vision relates how the hero-god of the warriors vanquishes the 
hero-god of the priests, and this hero-god of the warriors is then 
worshipped by common consent as the greater divinity, but 
under priestly patronage. The tenacity and vitality of the 
Brahmans enabled them ultimatdy to lead the conqueror captive, 
and B&ma-candra became a ohampion of Brahmanism as muoh 


as ParoSu-rSma 

Very interesting too is the ninth avat3.ru (to leave for a 
moropp* the strict numerical order) or Buddha* The reason 
Bjamgnp.fi in Brahmamc literature for Vishnu’s appearance m this 
character is that he wished to mislead the enemies of thegodB 
by false teaching, or that out of compassion for animals he 
preached the abolition of Vedic sacrifices. Neither explanation 
is very plausible and it is pretty dear that in the period when 
degenerate Buddhism offered no objection to deification and 


mythology, the Brahmans sanctioned cue woranip oi 
under them auspices But they did so only in a half-hearted 
way. The Buddha was so important a personage that he had to 
be explained by the intervention, kindly or hostile, of a . deity - 
In his tenth incarnation or Kalld 4 , which has yet to ta 


■o J. , « 24 seems to make the Buddha incarnation future It com." 

the firat Jain samt, ns incarnations The Padma inspired by 

Buddhism but ths Ittyi dootrmo of Saukam to Musm™ rthUM 
gods I have not been able to find the PMW « «• Cfc Mak > 

boTit M quoted in Sanskrit by Anfrecht, C«I Cod Bib Boil p 
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place, Vishnu will appear ae a Messiah, a conception possibly 
influenced by Persian ideas Here, where we are m the realm 
of pure imagination, we see clearly what the signs of his avat&ras 
are supposed to be. His mission is to sweep away the wicked 
and to ensure the triumph of the pious, but he comes as a 
warrior and a horseman, not as a teacher, and if he proteots 
the good he does so by destroying evil. He has thus all the 
attributes of a Kshatriya hero, and that is as a matter of fact 
the real character of the two most important avataras to which 
we now turn, Rama and Krishna. 

R&ma, often distinguished as R&ma-candra, is usually 
treated as the seventh incarnation and anterior to Krishna, for 
he was bom in the second age of this rapidly deteriorating 
world, whereas Krishna did not appear until the third But 
his deification is later than that of Krishna and probably an 
imitation of it. He was the son of Daiaratha, King of Ayodhyfi, 
or Oudh, but was driven into banishment by a palace intrigue. 
He monied Sit&, daughter of the King of MithilS, She was 
earned off by R&vana, the demon tyrant of Ceylon, and Rama 
re-captured her with the aid of Hanuman, King of the Monkeys, 
and his hosts 1 . Is there any kernel of history m this story® An 
examination of Hindu legends suggests that they usually pre- 
serve names and genealogies correctly but distort facts, and 
fantastically combine independent narratives. R&ma was a 
semi-divme hero in the tales of ancient Oudh, based on a real 
personality, and Ceylon was colonized by Indians of Aryan 
speech®. But can we assume that a long of Oudh really led an 
expedition to the far south, with the aid of ape-like aborigines® 


hu bcng a. future saviour is late This theory oilers difficulties, for firstly there is no 
™ payees of the Mahahharata whioh mention Kolld (nr 190. 13101; 

if tt iii * *** 12968) are additions later than Yalodharman and secondly 

a historical figure and then projected into the future we ehould 
*j|?ect to hear that he will come again, hut euoh language is not quoted On the 
mmnn (1) that there was an old tradition about a future 

,j lri that Yaiodharman after defeating tho Huns assumed the 

1 , * , ® when it was found that tho golden age had not recommenced he 

forgotten (as many pseudo Messiahs have been) and Kolld again became a 
™° * nta re. Vincent Smith {Btel of India, ed. m. p 820) intimates that 
“oanatman performed considerable exploits bat was inordinately boastful 
R.ii »!. 04 . T ®™ on oJ the story which omits the expedition to Lanka and makes 
» w rf iUmB ” fwmd m the Dasaratha Jdtaka (641) 
nut this colonization is attributed by tradition to Vijaya, not Hama 
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It is doubtful, and the narrative of the R&m&yana reads like 
poetic invention rather than distorted history. And yet, what 
can have prompted the legend except the occurrence of some 
such expedition 7 In KAma’s wife SitA, seem to be combined 
an agricultural goddess and a heroine of ancient romance, 
embodying the Hindu ideal of the true wife. 

We have no record of the steps by which BAma and Krishna 
were deified, although in different parts of the epic they are 
presented in very different aspeots, sometimes as little more 
than human, sometimes as nothing less than the Supreme Deity. 
But it can hardly be doubted that this deification owes some- 
thing to the example of Buddhism. It may be said that the 
development of both Buddhism and Hinduism in the centuries 
immediately preceding and following our era gives parallel 
manifestations of the same popular tendency to deify great men. 
This is true, but the non-Buddhist forms of Indian religion 
while not objecting to deification did not particularly encourage 
it But m this period, Buddhism and Jainism were powerful 
both of them sanctioned the veneration of great teachers and, 
as they did not recognize sacrifice or adoration of gods, this 
veneration became the basis of their ceremonies and easily 
passed into worship The Buddhists are not responsible for 
the introduction of deification, but the fact that it was to 
some extent the basis of their public oeremonies must have 
gone far to make the worship of RAma and Krishna seem 


natural . 

It is commonly said that whereas the whole divme nature 
of Vishnu was embodied in Krishna, RAma was only a partial 
incarnation Half the god’s essence took human form m tom, 
the other half being distributed among his brothers Krishna 
is a greater figure in popular esteem and reoeives the exclude 

the reverence of most Hindus, and has a place m their pray , 

but his figure has not been invested with the 

of dubious moral value) whioh most attract sectensn dev ■ 


c, the o> «■» 

voting RAma as the Supreme Lord and redeems 
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emphatically states 1 that his worship is not antagonistic to that 
of Siva. 

No inscriptions nor ancient references testify to the worship 
of R&ma before our era and in the subsequent centuries two 
phases can be distinguished. First, R&ma is a great hero, an 
incarnation of Vishnu for a particular purpose and analogous 
to the V&mana or any other avat&ra: deserving as such of all 
respect but still not the object of any special cult. This is the 
view taken of R&ma in the Mah&bh&rata, the Pur&Qas, the 
Raghuvamsa, and those parts of the R&m&yana which go 
beyond it are probably late additions 1 . But secondly R&ma 
becomes for his worshippers the supreme deity R&m&nuja (on 
the Ved&nta sfttras, n. 42) mentions him and Krishna as two 
great incarnations in which the supreme being became manifest, 
and since Krishna was certainly worshipped at this period as 
identical with the All-God, it would appear that R&ma held the 
same position. Yet it was not until the fourteenth or fifteenth 
century that he became for many sects the central and ultimate 
divine figure. 

In the more liberal sects the worship of R&ma passes easily 
into theism and it is the direct parent of the Kabirpanth and 
Sikhism, bat un l ik e Krishnaism it does not lead to erotic excess. 
R&ma personifies the ideal of chivalry, Sitft of chastity. Less 
edifying forms of worship may attract more attention, but it 
must not be supposed that R&ma is relegated to the penumbra 
of philosophic thought. If anything so multiplex as Hinduism 
oan he said to have a watchword, it is the cry, R&m, R&m. 
The story of his adventures has travelled even further than the 
hero himself, and is known not only from Kas hmir to Cape 
Comorin but from Bombay to Java and Indo-China where it 
m a common subject of art. In India the R&m&yana is a 
favourite recitation among all classes, and dramatized versions 
of various episodes are performed as religious plays. Though 
two late Upanishads, the R&map&rvat&paniya and R&ma- 
uttarat&paniya extol R&ma as the Supreme Being, there is no 
R&mapur&na. The fact is significant, as showing that his worship 
aid not possess precisely those features of priestly sectarianism 
which mark the Pur&nas and perhaps that it is later than the 

‘ See especially book vt p 67, m GroWs Translation 
Sea Mmr's Santknl Tacit, vol JV. especially pp 441-491 



152 


HINDUISM 


[CH. 

Pur&nas. But it has inspired a large literature, more truly 
popular than anything that the Pur&nas contain Thus we have 
the Sanskrit Rftmfiyana itself, the Hindi R&m&yana, the Tamil 
Rim&yana of Kambon, and works like the Adhy&tma-R&m/L- 
yana and Y oga- Vasisth a-Rkmfiyana 1 Of all these, the R&mfi- 
yana of Tulsi Das is specially remarkable and I shall speak of 
it later at some length. 

4c 

Krishna, the other great inooraation of Vishnu, is one of 
the most conspicuous figures in the Indian pantheon, but his 
historical origin remains obscure. The word which means black 
or dark blue occurs in the Rig Veda as the name of an otherwise 
unknown person. In the Ch&ndogya Upanishad*, Krishna, the 
son of Devaki, is mentioned as having been instructed by the 
sage Ghora of the Angirasa don, and it is probably implied that 
Krishna too belonged to that elan*. Later seotanan writers 
never quote this verse, but their silence may be due to the fact 
that the Upanishad does not refer to KnBhna as if he were a 
deity, and merely says that he received from Ghora instruction 
after which he never thirsted again The purport of it was that 
the sacrifice may be performed without ntes, the various parts 
being typified by ordinary human actions, such as hunger, 
eating, laughter, liberality, righteousness, etc Tbs doctrine has 
some resemblance to Buddhist language 4 and if this Krishna is 
really the ancient hero out of whom the later deity was evolved, 
there may be an allusion to some simple form of worship which 
rejected ceremonial and was practised by the tn ^a tow 
Krishna belonged. I shall recur to the question of these tribes 

* Efamttha. who lived inthciurtaeatltcBntnqf.c^bdioAd liy^^ *^^^^ 

work SerBhandarkar, Vavhn end,Sain«M,pago48 Thu Yoga Va«sMha ^, d 
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tery popular, eapeciallj in south Ind.a, where an ,»d 

JnfrivVsisbtha .. much read It. dectane Jf_ "and £ns 

deal Of Buddhist philosophy Salvation f"" 

"".‘STl** Brfihm says that £& 

tom.nl say. that the : Kpshna of Big Vedn i M* 
•• the dread descended of the Angireses see eiaoa 

»* r 

the heart and self-saonfice, being thus a counterpart of ths extom 



xsv ] Siva and vishnv m 


and the Bhagavata sect below, but in this seotion I am con- 
cerned with the personality of Krishna. 

V&sudeva is a well-known name of Krishna and a sfitra of 
Panim 1 , especially if taken m conjunction with the comment of 
Patanjah, appears to assert that it is not a clan name but the 
name of a god If so V&sudeva must have been reoogmzed as 
a god in the fourth century b c He is mentioned m inscriptions 
which appear to date from about the second century bo* and 
in the last book of the Taittiriya Ar any aka 3 , which however is 
a later addition of uncertain date. 


The name Krishna occurs in Buddhist writings in the form 
Kanha, phonetically equivalent to Krishna In the Digha 
NikAya* we hear of the clan of the Kanh&yanas (=■ KfirshnA- 
yanas) and of one Kanha who became a great sage This person 
may be the Krishna of the Rig Veda, but there is no proof that 
he is the Bame as our Krishna 


The Ghata- J Staka (No. 454) gives an account of Krishna’s 
childhood and subsequent exploits which in many points corre- 
sponds with the Brahmamc legends of his life and contains 
severalfamdarmoidents and names, such as V&sudeva, Baladeva, 
Kamsa Yet it presents many peculiarities and is either an 
independent version or a misrepresentation of a popular story 
that had wandered far from its home Jam tradition also show's 
that these tales were popular and were worked up into different 
forms, for the Jains have an elaborate system of ancient 
patriarchs which includes VAsudevas and Baladevas Krishna 
is the ninth of the Blaok Vasndevas 6 and is connected with 
Dvaravati or Dv&raldt He will become the twelfth tirthankara 
of the next world-penod and a similar position will be attained 
by Devald, Rohini, Baladeva and Javakum&ra, all members of 
ms family This is a staking proof of the popularity of the 
Krishna legend outside the Brahmamc religion. 


jl ^ ® Vdsudzidrjuv&bhydtn vun See Bhandarkar, Vatthvavrem and 

rninm, f 3 and J R A S 1010, p 188 Sutra 95, just above, appears to pomt to 
or devot «m. Wt for this V&radeva 

E specially the Besnagar column See Rapson, Ancient India, p 156 and 
vanoua articles mJRA S 1B09-10 
* X 1 T1 


m * ? 80 581,110 m ohoa > tin* may refer to the Bishi mentioned 

, L-l? 74 , h “ not “eoessanly anythmg to do with the god Krishna. 

. *w ndni AWudhanaomtamam, Ed. Boehtlingk and Bum, p 128, and 
niett a translation of the Antagada Daido, pp 13-15 and 67-82 
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No references to Krishna except the abovo have been fo und 
in the earlier Upamshads and Sfitras. He is not mentioned in 
Manu but in one aspoot or another ho is the principal figure in 
the Mah&bhdrata, yet not exactly the hero. The Bfim&yaga 
would havo no plot without Rama, but the Btory of the Mah&- 
bb Grata would not lose its unity if Krishna wore omitted. He 
takes the side of tho Pundavas, and is sometimes a chief some- 
times a god but ho is not essential to the action of the epic. 

Tho legend represents him as the son of Vasudeva, who be- 
longed to the SGttvata sept 1 of the Y&dova tribe, and of his 
wife Devaki. It had been predicted to Kaipsa, lung of Mathura 
(Muttra), that one of her sons would kill him. He therefore slew 
her first six ohildrQn. tho seventh, Balar&ma, who is often 
counted as an incarnation of Vishpu, was transferred by divine 
intervention to tho womb of Rohini Krishna, the eighth, 
escaped by more natural methods. His father was able to give 
him into the charge of Nanda, a herdsman, and his wife YfisodG 
who brought him up at Gokula and Vnnd&vona. Here his youth 
was passed m sporting with the Gopfs or milkmaids, of whom 
ho is said to have married a thonsond He had time, however, 
to perform acts of heroism, and after killing Kamsa, he trons- 


^1111 LVU W1U W , 

ho had built on tho coast of Gujarat. He beoame king of the 
YAdavas and continued his mission of clearing the earth of 
tyrants and monsters In the struggle between ike PAndavas 
and tho sons of DhptarAshtra ho ohompioned the cause of the 
former, and after tho conclusion of the war retired to Dvflrakft. 
Internecine conflict broke out among the YAdavas and 
lated the race. Knshna himself withdrew to tho forest and w 
killed by a hunter called Jaros (old age) who shot him supposing 

him in°the MahAbhArata and several PurAnas ^ 18 liare °S 
is distended with a plethora of miraculous incident remarkable 
even m Indian hterature, and almost all possible forn “ 
and human activity are attributed to this many-si 
We may mdeed suspect that his personality is 
simplest form of the legend for the scene ohanges from Mat 
SakA^d his character is not quito the same in . 
? ef noZ It is probable that an ancient military hero of the west 
* Apparently the some as the Vjieh{uf 
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has been combined with a deity or perhaps more than one deity. 
The pile of story, sentiment and theology which ages have 
heaped up round Krishna’s name, represents him in three 
principal aspects. Firstly, he is a warrior who destroys the 
powers of evil. Secondly, he is associated with love in all its 
forms, ranging from amorous sport to the love of God in the 
most spiritual and mystical sense . Thirdly, he is not only a deity, 
but he actually becomes God in the European and also in the 
pantheistic acceptation of the word, and is the centre of a 
philosophic theology. 

The first of these aspects is clearly the oldest and it is here, 
if anywhere, that we may hope to find some fragments of 
history. But the embellishments of poets and story-tellers have 
been so many that we can only point to features which may 
indicate a substratum of fact. In the legend, Krishna assists 
the Paijdavas against the Kauravas Now many t.hinV that the 
P&ndavaa represent a second and later immigration of Aryans 
into India, composed of tribes who had halted in the Himalayas 
and perhaps acquired some of the customs of the inhabitants, 
including polyandry, for the five Pindavas had one wife in 
common between them. Also, the meaning of the name Krishna, 
black, suggests that he was a chief of some non-Aiy&n tribe. 
It is, therefore, possible that one source of the Krishna, myth is 
that a body of invading Aryans, described in the legend as the 
P&ndavas, who had not exactly the same laws and beliefs as 
those already established in Hindustan, were aided by apowerful 
aboriginal chief, just as the Sisodias in Hajputana were aided 
by the Bhlls It is possible too that Krishna’s tribe may have 
come from Kabul or other mountainous districts of the north 
west, although one of the most definite points in the legend is 
his connection with the coast town of Dv&rakA. The fortifioa- 
faons of this town and the fruitless efforts of the demon king, 
Salva, to conquer it by seige are described in the Mah&bMrata 1 , 
but the narrative is surrounded by an atmosphere of marie and 
miracle rather than of history 8 . 


1 ni xv 

.vj*' seem that the temple of Draraka was built between the composition 


m ™ man&bnarata and of the Yishnn Poraija, for while the former 
is™ fT , , T 8 toTO ™ destroyed by the sea, the latter excepts the temple and 
V p 155 ™°® Ver 1,1 £reed from aU his nns. See Wilson, Fwftnu Purina, 
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Though it would not bo reasonable to Dick ouf t-hn 

of th ® ^hna legend and interpret them m 
ma J? 3 may falrJ y fltfcnch significance to the faot that 

in S hfnHnn 0 ° deS / e i Pr ^? nt hlm 08 “ COnSlot mth Brahmamc 
5 ard y mainttunm S tbG Portion of Vishnu 
ff TfaUS x?° P ? D< ? ers Indra ’ 8 Sarden and defeats the 
^»ds who attempt to resist him. He fights with Siva and Skanda. 
Ho bums Benares and all its inhabitants. Yet he is called 
Upendra, which, whatever other explanations sectarian in- 
genuity may invent, can hardly mean anything but the Lesser 
Indra, and he fills the humble post of Aijuna’u charioteer His 
Kinsmen seem to have been of little repute, for part of his 
mission was to destroy his own clan and after presiding om- 
its annihilation in internecine strife, he was slam himself Li 
aU this we see dimly the figure of some aboriginal hero who, 
though ultimately canonized, represented a force not in complete 
harmony with Brahmamo civilization The figure has also many 
solar attributes but these need not mean that its origin is to be 
sought in a sun myth, but rather that, as many early deities 
were forms of the sun, solar attributes came to be a natural 
part of divinity and were ascribed to the deified Krishna just 
as they were to the deified Buddha*. 


Some authors hold that the historical Krishna was a teacher, 
similar to Zarathustra, and that though of the military class he 
was chiefly occupied in founding or supporting what was after- 
wards known as the religion of the Bhfigavatas, a theistio system 
inculcating the worship of one God, called Bhagavat, and 
perhaps identical with the Sun It is probable that Krishna 


- 1 A moat curious chapter of the Vishnu Parana (rv 13) contains a vindication 
of Krishna’s oharactor and a picture of old tnbal life 

* Neither can I agree with some scholars that Kpshna is mainly and primarily 
a deity of vegetation All Indian ideas about the Universe and God emphasize 
the interaction of bio and death, growth and decay, spring and winter Kpshna 
is undoubtedly associated with life, growth and generation, bat so is S»a the 
destroyer, or rather the tnmsmutcr The account in the Mahf bhfsbya (on Pan nr 
I 20) of the masque representing the slaughter of Kaipsa by Kpshna is surely a 
slight foundation for the theory that Kpshpa was a nature god It might be easily 
argued that Chnst is a vegetation spirit, for notonlyis Eos tor a spring festival but 
there are numorous allusions to sow mg and harvest in the Gospels and Faal ill us 
trates the resurrection bv the germination of corn It is a mistake to seek for 
uniformity in the history of religion There aero m ancient times different types of 
mind which invented different lands of gods, just as now professors invent different 
theories about gods 
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the hero was connected with the worship of a special deity, 
but I see no evidence that he was primarily a teacher 1 . In the 
earlier legends he is a man of arms, in the later he is not one 
who devotes his life to teaching but a forceful personage who 
explains the nature of God and the universe at the most un- 
expected moments. Now the founders of religions such as 
MahAvlra and Buddha preserve their character as teachers even 
in legend and do not accumulate miscellaneous heroic exploits. 
Similarly modem founders of sects, bhe Caitanya, though 
revered as incarnations, still retain their historical attributes. 
But on the other hand many men of action have been deified 
not because they taught anything but because they seemed to 
be more than human forces. BAma is a classical example of 
such deification and many looal deities can be shown to be 
warriors, bandits and hunters whose powers inspired respect. 
It is said that there is a disposition in the Bombay Presidency 
to deify the Maratha leader Sivaji*. 

In his second aspect, Knsh$a is a pastoral deity, sporting 
among nymphs and cattle. It is possible that this Krishna is 
in his origin distinct from the violent and tragic hero of Dv&raM. 
The two characters have little in common, except their lawless- 
ness, and the date and locality of the two cycles of legend are 
different. But the death of Kamsa which is one of the oldest 
incidents in the story (for it is mentioned in the MahsLbhtshya 3 ) 
belongs to both and Kamsa is consistently connected with 
Muttra. The Mah&bh&rata" is mainly concerned with Kiinlm*. 
the warrior, the few allusions in it to the freaks of the pastoral 
Krishna occur in passages suspected of being late interpolations 
and, even if they are genuine, show that little attention was paid 
to his youth But in later works, the relative importance is 
reversed and the figure of the amorous herdsman almost 
banishes the warrior. We can trace the growth of this figure in 
the sculptures of the sixth oentury, in the Vishnu and Bh&gavata 
Purftpas and the GitA-govmda (written about 1170) Even later 
is the worship of BAdhA, Krishna’s mistress, as a portion of the 


„ j JP*? Kpshca, of the Ch&ndogya Upawshad receives instruction hot it is not 
*fcid that ha was himself a teacher 

* Hopkins, India Old and New, p 105 

K *“ hna Mahabhashya, Ind Ant 1874, p 14. 
For the pistoral Kpahna see Bhandarkar, Foirtnauiro and lament, chap xx. 
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deify, who is supposed to have divided himself into male and 
female halves 1 The birth and adventures of the pastoral Krishna 
are located m the land of Braj, the district round Muttra and 
among the tube of the Abhims, but the warlike Krishna is 
connected with the west, although his exploits extend to the 
Ganges valley*. The Abhiras, now called Ahirs, were nomadic 
herdsmen who came from the west and their movements between 
Kathiawar and Muttra may have something to do with the 
double location of the Krishna legend 

Both archaeology and historical notices tell us something of 
the history of Muttra It was a great Buddhist and Jam centre,) 
as the statues and vih&ras found there attest. Ptolemy calls it 
the city of the gods Fa-Hsien (400 ad) describes it as Buddhist, 
but that faith was declining at the rime of Bsuan Chuang’s 
visit (c. 630 a.d.). The sculptural remains also indicate the 
presence of Grseeo-Bactnan influence. We need not therefore 


iecisurprihuu noituuui WlOACUgiuun uuu ugu 

ft-npenti ln to Greece, Persia or Central Aria Some claim that 
Christianity should be reckoned among these elements and I 
« thn11 discuss the question elsewhere. Here I will only say that 
such ideas as were common to Christianity and to the religions 
of Greece and western Asia probably did penetrate to India by 
the northern route, but of specifically Christian ideas I see no 
proof It is true that the pastoral Krishna is unlike all earner 
T prlmr. deities, but then no close parallel to him can bp adduced 
from elsewhere, and, take him as a whole, he is a decidedly un- 
Christian figure The resemblance to Christianity consists m the 
worship of a divine child, together with his mother. But this 
feature is absent in the New Testament and seems to have been 
borrowed from paganism by Christianity. 

The legends of Muttra show even clearer traces than those 
already quoted of hostility between Krishna and Brahmanism 
He forbids the worship of Indra 3 , and when ^ “ J 
eends down a deluge of rain, he protects the country by bolding 

i The*nmtyofB£dhStttanglitBpe«allyinth e Bralun»TO™^M“^ 

the Nirada paSraratra, alec called JfianamptaAra She u abo aescnW* » 

*«S!22!2: Sfi*. 


* BqtJ o WT P >tJli a PP ea * B4MWW ° 

Much ditrs repeated m the Hanwnsa See tor uutanoe H 
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up over it the hill of Goburdhan, which is still one of the great 
centres of pilgrimage 1 . The language which the Vishnu Purina 
attributes to him is extremely remarkable He interrupts a 
sacrifice which his fosterfather is offering to indra and says, 
“We have neither fields nor houses, we wander about happily 
wherever we list, travelling in our waggons. What have we to 
do with Indra 2 Cattle and mountains are (our) gods. Brahmans 
offer worship with prayer, cultivators of the earth adore their 
landmarks but we who tend our herds in the forests and 
mountains should worship them and our Mne.” 

This passage suggests that Krishna represents a tribe of 
highland nomads who worshipped mountains and cattle and 
came to terms with the Brahmanic ritual only after a struggle. 
The worship of mountain spirits is common in Central Asia, 


but I do not know of any evidence for cattle-worship in those 
regions Clemens of Alexandria 2 , writing at the end of the 
second century as., tells us that the Indians worshipped 
HeraHes and Pan. The pastoral Knshpa has considerable 
resemblance to Pan or a Faun, but no representations of such 
beings are recorded from GrsBco-Incban sculptures. Several 
Bacchic groups have however been discovered in Gandhara and 
also at Muttra 3 and Megasthenes recognized Dionysus in some 
Indian deity. Though the Bacchio revels and mysteries do not 
explain Hie pastoral dement in the Krishna legend, they offer 
a parallel to some of its other features, such as the dancing and 
the crowd of women, and I am inclined to think that such Greek 
ideas may have germinated and proved fruitful in Muttra. The 
Greek king Menander is said to have occupied the city (c. 155 
b.o.), and the sculptures found there indicate that Greek artistic 
forms were used to express Indian ideas. There may have been 
a similar fusion in religion 

In any case. Buddhism was predominant in Muttra for 
several centuries. It no doubt forbade the animal sacrifices of 

1 Tho Muttra cycle of legends cannot be very late for the inscription of Glai 
Lomor in Champa (811 A n ) speaks of Nsiiyana holding op Goburdhan and a 
Cambojan inscription of Proa Synkosey (970 AD) speaks of the banks of tho 
Yamuna where Kirnhna sported These legends must have been prevalent in T^ p 
It M.nT th0 J, tm 7 Uo ^ 80 far Some o£ «>em are depicted on a pillar Wi 
lOOsliSM “ 13^ 7 *° th<S f0Urth C6ntUty A D See Areh a™*™ 


* Strom m. 194 Seo M'Cnndle, Ancient India, p 183 

* Vincent Smith, fine Art tn India, pp 134-138. 
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the Brahmans and favoured milder ntes It may even offer 
some explanation for the frivolous character of much in the 
Krishna legend 1 . Most Brahmame deities, extraordinary as 
their conduct often is, are senous and imposing Bat Buddhism 
claimed for itself the senous side of religion and while it tolerated 
local godhngs treated them as fames or elves It was perhaps 
while Krishna was a humble rustic deify of this sort, with no 
claim to represent the Almighty, that there first gathered round 
him the cycle of light love-stones which has clung to hun ever 
since In the hands of the Brahmans his worship has undergone 
the strangest variations whioh touch the highest and lowest 
planes of Hinduism, but the Muttra legend stall retains its special 
note of pastoral romance, and exhibits Kr is h na in two principal 
characters, as the divine ohild and as the divine lover. The 
mysteries of birth and of sexual union are congenial topics to 
Hindu theology, but in the oult of Muttra we are not concerned 
with reproduction as a world force, but simply with ohddhood 
and love as emotional manifestations of the deify The same 
ideas occur in Christianity, and even in the Gospels Christ is 
compared to a bridegroom, but the K r ishna legend is far more 


gross and naive. 

The infant Krishna is commonly adored m the form known 
as Makhan Chor or the Butter Thief*. This represents him as 
a crawling child holding out one hand full of curds or butter 
which he has stolen. We speak of idolizing a child, and when 
Hindu women worship this image they are unconsoiously 
generalizing the process and worshipping ohildhood, its way- 
ward pranks as well as its loveable simplicity, and though it is 
hard for a man to think of the freaks of the butter thief aa a 
manifestation of divinity, yet clearly there is an analogy betwern 
these childish escapades and the capnoes of mature delta , 
whioh are respectfully described as mysteries H one ad ”T 
the worship of the Bambino, it is not unreasonable to include 
in it admiration of his rogueries, and the tender 
which is permitted to enter into this cult appeals profoundly to 

> ^theSutta-rnpatamre, 

of Xpshpa in Prakrit Can it bo that Mfira and his daughters ha y* 

with Kpahpa and the Goplsf „ h- Apollo's cattle 

* Compare the Greek stones cl the mlant Hero M , n « to fontasUo 

and invents the lyre Compare too as bamog a general resem 
Indian legends, the story of young Hephssstns 
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Indian women. Images of the Makhan Ghor are sold by thou- 
sands in the streets of Muttra. 

Even more popular is the image known as Kanhaya, which 
represents the god as a young man playing the flute as he Btands 
in a careless attitude, which has something of Hellenic grace. 
Krishna in this form is the beloved of the Gopis, or milk-maids, 
of the land of Bra], and the spouse of RfldM, though she had 
no monopoly of him The stones of his frolics with these damsels 
and the ntes instituted in memory thereof have brought his wor- 
ship into mented discredit Krishnaism offers the most extensive 
manifestation to be found in the world of what W James calls 
the theopathic condition as illustrated by nuns like Marguerite 
Mn.Tm Alacoque, Saint Gertrude and the more distinguished 
Saint Theresa “To be loved by God and loved by him to 
distraction (jusqu’k la fohe), Margaret melted away with love 
at the thought of such a thing.. ..She said to God, 'Hold back, 
O my God, these torrents which overwhelm me or else enlarge 
my capacity for their reoeption * 1 .” These are not the words of 
the GitSi-govmda or the Prem Sagar, as might be supposed, but 
of a Catholic Bishop describing the transports of Sister Mar- 
guerite Mane, and they illustrate the temper of Krishna’s 
worshippers But the verses of the Marathi poet, Tukaram, 
who lived about 1600 A.n. and sang the praises of Krishna, rise 
above this sentimentality though he uses the language of love. 
In a letter to Sivaji, who desired to see him, he wrote, “As a 
chaste wife longs only to see her lord, such am I to Vitthala 2 . 
All the world is to me Vitthala and nothing else thee also I 
behold in him.” He also wrote elsewhere, “he that taketh the 
unprotected to his heart and doeth to a servant the same kind- 
ness as to his own children, is assuredly the image of God.” 
More recently Ramakrishna, whose sayings breathe a wide 
intelligence as well as a wide chanty, has given this religion of 
love an expression which, if somewhat too sexual to be perfectly 
in accordance with western taste, is nearly related to emotional 
Christianity. “A true lover sees his god as his nearest and 
dearest relative” he writes, “just as the shepherd women of 

* Mg r Bongard, Butoire de la Bienieurcuec Marguinie UTane Quoted by 
W James, Vantliet of Religious Erpcnence, p 343 

* Vittbal or Uitfoba u a local deity of Pandhaipur in the Deccan (perhaps a 
deified Brahman of the place) now identified with Krishna 
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Vpndfivnnn mu m Krishna not tho Lord of tho Universe bnfc 
Ihoir own lidovcd.... Tho knowledge of God may bo likened to 
a man, while tho love of God is like a woman. Knowledge has 
entry only lip to the outer rooms of God, and no one can enter 
into tho inner mysteries of God save a Iover....KnowIedge and 
Jove of God nro ultimately ono nnd tho Bamo. Thcro is no 
difference between pure knowledge and pnro IovoV’ 

These extracts show how Krishna as tho object of the soul’s 
desire assumes the place of the Supreme Being or God But 
this surprising transformation* is not specially connected with 
tlio pastoral nnd orotic Krishna: the best known and most 
thorough-going exposition of bis divinity is found m tho 
Bhngavnd-git/i, which represents lum ns being in his human 
aspect, a warrior nnd the charioteer of Arjunn. Probably some 
seventy-five millions to day worship Krishna, especially undor 
the name of Ifari, as God in the pantheistic senso and naturally 
the more lus identity with the supreme spirit 19 emphasised, tho 
dimmer grow tho legendary features which mark tho hero of 
Muttra nnd Bvftrnkfi, nnd tho human clement in him is reduced 
to tliiB very important point that tho tie uniting him to his 
worshippers is ono of sentiment nnd affection. 

In tho following chapters I shall treat of this worship when 
describing tho various sects which practise it. A question 
of some importance for tho history of KpBhna's deification is 
the meaning of tho namo VAsudevn Ono explanation mokes it 
a patronymic, son of Vasudcva, nnd supposes that when thiB 
pnneo VAsudcvn was deified his name, like R&ma, was trans- 
ferred to tho deity. The other regards V&sudova as a name for 
tho deity used by tho Sattvata clan and supposes that w'hon 
Krishna was deified this already well-known divine namo was 
bestow cd on him. There is muoh to be said for this latter theory 
Ab wo have seen tho Jams give tho title Vdsudeva to a scries of 
supermen, and n romarkablo legend states* that a long called 

1 Lift and Sayvtgi of jfldmaljiAna Tram F. Max Mblier, pp 137-8 Tho 
English pool Croatian mokes frco use of religious metaphors drown from loro and 
even Francis Thompson represents God as the lover of the Soul, e p in his poem 
Any Sami 

1 Though surprising, it eon ho paralleled in modem limes lor Kobir (e i»ou) 
was identified b} his laler follow ere with tho supremo spint 

• Mahftbhftr SabhSp XIV Vishpu Pur v xxxh Tho nsrao also occurs in tho 
Toittinjn Aropjoko (1 31) a work of moderate if not grant nntiguilyNfitijapSyo 
vidmohe Vosudor&jo dhlmoln 
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Paundraka who pretended to he a deity used the title Vasudeva 
and ordered Krishna to cease using it, for which impertinence 
he was slain This clearly implies that the title was something 
which could be detached from Knshna and not a mere patrony- 
mic Indian writings countenance both etymologies of the word. 
As the name of the deity they denve it from vas to dwell, he 
m whom all things abide and who abides in all 1 


5 

&va and Vishrju are not in their nature different from other 
Indian ideas, high or low They are the offspring of philosophic 
and poetic minds playing with a luxuriant popular mythology. 
But even in the epics they have already become fixed points 
in a flux of changing fancies and serve as receptacles in which 
the most diverse notions are collected and stored. Nearly all 
philosophy and superstition finds its place in Hinduism by being 
connected with one or both of them The two worships axe not 
characteristic of different periods . they coexist when they first 
become known to us as they do at the present day and in essential 
doctrines they are much alike We have no name for this 
cunous double theism in which each party describes its own 
deity as the supreme god or All-god, yet without denying the 
god of the other Something similar might be produced in 
Christianity if different Churches were avowedly to worship 
different persona of the Trinity. 

Siva and Vishnu are sometimes contrasted and occasionally 
their worshippers quarrel 2 But the general inclination is rather 

* Sec Vishnu Pur w. v See also Wilson, PuAntt Purdna, I pp 2 and 17. 

- Thus the Saura Parana inveighs against tho Madhva sect (\rxuo —XL ) and 
calls Vishnu tho servant ot Siva a Purimo legal work called the Vnddha-Hanta- 
Samuta is said to contain a polemic against Sira Occasionally we hear of collisions 
between the followers of Vishnu end Siva or the desecration of temples by hostile 
fanatics But such conflicts take plans most often not be tv een widely different 
sects but between subdivisions of the same sect, e g , Ten-galais and Vada-galais 
It would seem too that ot present most Hindus of the higher castes avoid ostentatious 


either Vishnu or Siva, ,ot they visit tho temples of both deities when they go on 
pilgrimages Jogendra Nath Bh at t a chary a m his Hindu Castes and Sects says (p 364) 
that aristocratic Brahmans usually keep in them private chapels both a salSgram 
representing \ ishnu and emblems representing Sir a and his spouse Hence different 
obsenera rarv m their estimates of the importance of sectarian divisions, some 
holding that scot is the essence ot modem Hinduism and others that most educated 
Hindus do not worship a sectarian deity The Kflrma Parana, Parti chap xxn. 
contains some canons rule* as to what deities should be worshipped by the various 
ciA&sca of men and spirits. 


12 
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to make the two figures approximate by bestowing the same 
attributes on both A deity must be able to satisfy emotional 
devotion hence the Tamil Sivaitc says of Siva the destroyer, 
“one should worship in supreme love him who does kindness to 
the soul ” But then the feature in the world which most im- 
presses the Hindu is the constant change and destruction, and 
this must find a place in the All-god Hence the sportive kindly 
Krishna comes to be declared the destroyer of the worlds 1 . It 
is as if in some vast Dravidian temple one wandered through 
two corridors differently ornamented and assigned to the priests 
of different ntes but both leading to the same image Hence it 
is not surprising to find that there is actually a deity — if indeed 
the term is suitable, but European vocabularies hardly provide 
one which meets the case — called Harihara (or Sankara-N&rfi- 
yana), that is Siva and Vishnu combined The Harivomsa 
contains a hymn addressed to him fairly ancient sculptures 
attest the prevalence of his worship in the Deccan, especially 
at B ad&mi , he was once the chief deity of Camboja and he ib 
stall popular in south India Here besides being worshipped 
under his own name he has undergone a singular transformation 
and has probably been amalgamated with some aboriginal deity 
Under the designation of Ayenfir (said to bo a corruption of 
Hanhara) he is extensively worshipped as a village god and 
reputed to be the son of Siva and Vishnu, the latter having 
kindly assumed the form of a woman to effect bis birth 

Another form of this inclination to combine and unite the 
various manifestations of the Divine is the tendency to worship 
groups of gods, a practice as old as the Vedas Thus many 
temples are dedicated to a group of five, namely, Siva, Vishnu, 
Dfirgfi., Gane6a and the Sun and it is stated that eveiy Hindu 
worships these five deities in his daily prayers® TheTnmfirti,or 
figure of Brahma, Siva and Vishnu, illustrates the worship of 
groups Its importance has sometimes been over-“timat^ ^ 
Europeans from an idea that it corresponded to > fha 
Trimtv but in reality this triad is late and has little significance 
M on L of ton in «n« ^ * k " 
p OTO n, cen b. wvwei Tbe 

instance adds Krishna to Brahma, Siva and Vishnu The 
« Stefa roi Ckaa&l'vLm, Vathj predict ej the Hinder, j. IIS 
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of three personalities is merely a way of summing up the chief 
attributes of the All-God. Thus the Vishpu Purina 1 * * * extols 
Vishpu as being “Hiranyagarbha, Han and Sankara (t.e. 
Brahmi, Vishnu and Siva), the creator, preserver and destroyer,” 
but in another passage as him who is “Brahma, livara and 
spirit (Bums), who with the three Gunas (quahties of matter) is 
the cause of creation, preservation and destruction....” The 
origin of the triad, so far as it has any doctrinal or philosophical 
meaning, is probably to be sought in the personification of the 
three Gunas 8 . 

1 n. 1 and r 1 

* See Haitrayaua tip V 2 It u highly probable that the celebrated unage at 

Eleplianta is not a Tnmflrti at all hut a Mahejamfirti of &to See GopmStha Bao, 

Hindu Ieonog n S82 



CHAPTER XXVI 


FEATURES OF HINDUISM RITUAL, CASTE, 
SECT, FAITH 

1 

Ik the last chapter I traced the growth of the great gods Sira 
and ViBhnu The prominence of these figures is one of the marks 
which distinguish the later phase of Indian religion from the 
earlier. But it is also distinguished by various practices, insti- 
tutions and beliefs, winch are more or less connected with the 
new deities Such are a new ntual, the elaboration of the caste 
system, the growth of scots, and the tendency to make devotion 
to a particular deity the essence of religion In the present 
chapter I shall say something of these phenomena 

Hinduism has often and justly been compared to a jungle. 
As in the jungle every particle of soil seems to put forth its 
spirit in vegetable life and plants grow on plants, creepers and 
parasites on their more stalwart brethren, so m India art, 
commerce, warfare and crime, every human interest and 
aspiration seek for a manifestation in religion, and since men 
and women of all classes and occupations, all stages of education 
and civilization, have contributed to Hinduism, much of it seems 
low, foohsh and even immoral The jungle is not a park or 
garden Whatever can grow in it, does grow The Brahmans 
are not gardeners but forest officers To attempt a history or 
description of Indian oreeds seems an enterprise as vast, hope- 
less and pathless as a general account of European politics As 
for many centuries the hfe of Europe has expressed itself in 
politics, so for even longer ages the life of India, which has more 
inhabitants than western Europe 1 , has found expression m 
religion, speculation and philosophy, and has left of all tins 
thought a voluminous record, mighty in bulk if wanting m 
dates and events And why should it chronicle them* ine 
truly religious mind does not care for the history of religion, 

* The population of India (about 310 millions) is 1arp.r than that of Europe 
-nithont Russia 



167 


ch xxvi] RITUAL , CASTE, SECT, FAITH 

just as among us the scientific mind does not dwell on the history 
of science 

Yet m spite of their exuberance Hinduism and the jungle 
have considerable uniformity Here and there in a tropical 
forest some well-grown tree or brilliant flower attracts attention, 
but the general impression left on the traveller by the vegetation 
as he passes through it mile after mile is infinite repetition as 
well as infinite luxuriance And so in Hinduism A monograph 
on one god or one teacher is an interesting study But if we 
continue the experiment, different gods and different teachers 
are found to be much the same We can write about Vishnuism 
and Sivaism as if they were different religions and thiB, though 
incomplete, is not incorrect. But in their higher phases both 
show much the same excellences and when degraded both lead 
to much the same abuses, except that the worship of Vishnu 
does not allow animal sacrifices This is true even of externals. 
In the temples of Madura, Poona and Benares, the deities, the 
ntes, the doctrines, the race of the worshippers and the archi- 
tecture are all different, yet the impression of uniformity is 
strong In spite of divergences the religion is the same in all 
three places is smacks of the soil and nothing like it can be 
found outride India. 

Hinduism it an unusual combination of animism and pan- 
theism, which are commonly regarded as the extremes of savage 
and of philosophic belief In India both may be found separately 
but frequently they are combmed in startling juxtaposition. 
The same person who worships Vishnu as identical with the 
universe also worships him in the form of a pebble or plant 1 . 
The average Hindu, who cannot live permanently m the altitudes 
of pantheistic thought, regards his gods as great natural forces, 
akin to the mighty nvers which he also worships, irresistible 
and often beneficent but also capncious and destructive Whereas 
Judaism, Christianity and Islam all identify the moral law with 
the will and conduct of the deity, m Hinduism this is not com- 
pletely admitted in practice, though a library might be filled 
1 But compare the English poet 

“Flower in the cranmrd wall, 

I pluck you out of the crannies, 

. bnt if I could understand 
What you are, root and all, and all sn all 
I should know what God and man is ** 
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with the beautiful things that have been said about man and 
God The outward forms of Indian religion are pagan after the 
fashion of the ancient world, a fashion which has in most lands 
passed away But whereas in the fourth century a d European 
paganism, despite the efforts of anti-chnstian eclectics, proved 
inelastic and incapable of satisfying new religious cravings, this 
did not happen m India The bottles of Hinduism have always 
proved capable of holding all the wine poured into them When 
a new sentiment takes possession of men’s souls, such as love, 
repentance, or the sense of am, some deity of many shapes and 
sympathies straightway adapts himself to the needs of his 
worshippers And yet in so doing the deity, though he enlarges 
himself, does not change, and the result is that we often meet 
with strange anachronisms, as if Jephthah should listen appre- 
ciatively to the Sermon on the Mount and then sacrifice his 
daughter to Christ Many Hindu temples are served by dancing 
girls who are admittedly prostitutes 1 , an institution which takes 
us back to the oultus of Corinth and Babylon and is without 
p ft Tnllpl in any nation on approximately thB same level of civili- 
zation. Only British law prevents widows from being burned 
with their dead husbands, though even m the Vedio age the 
custom had been discontinued as barbarous*. But for the same 
legislation, human sacrifice would probably be common What 
the gods do and what their worshippers do m their service cannot 
according to Hindu opinion be judged by ordinary laws of right 
and wrong The god is supra-moral the worshipper when he 
enters the temple leaves conventionality outside 

Yet it is nnfaw to represent Hinduism as characterized by 
licence and cruelty Such tendencies are counterbalanced by 
the strength and prevalence of ideas hosed on renunciation an 
self-effacement All desire, all attachment to the world is an 
evil, all self-assertion is wrong Hinduism is constantly m 
extremes sometimes it exults m the dances of Krishna ortne 
destructive fury of K&li more often it struggles for release from 
the transitory and for union with the permanent and real y 
i Efforts are now being made by Hindus to suppress «>» *nst.tution ^ 

» In the Vedio funeral ceremonies the wife lies down by her o* the nte 

is called bach to the world of the living which points to »n wher f«m °j ^ 
where she died with him Bot even at this pened thMc who did not Mcw re 
Vedic customs may hare hilled widow. with then *^J££** „V 
sn 3), and later, the invaders from Control Asia pronaoiy 
The much abused Tantras forbid it 
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self-denial or rather self-negation, which aims at the total 
suppression of both pleasure and pain. This is on the whole its 
do min ant note. 

In the records accessible to us the transition from Brahman- 
ism — that is, the religion of the Vedas and Br&hmapas — to 
Hinduism does not appear as direct but as masked by Buddhism. 
We see Buddhism grow at the expense of Brahmanism. We are 
then conscious that it becomes profoundly modified under the 
influence of new ideas We see it decay and the religion of the 
Brahmans emerge victorious But that religion is not what it 
was when Buddhism first arose, and is henceforth generally 
known as Hinduism. The materials for studying the period in 
which Hie change occurred — say 400 b C. to 400 a d. — are not 
scanty, but they do not facilitate chronological investigation. 
Art and architecture are maiuly Buddhist until the Gupta period 
(c 320 a D ) and literature, though plentiful, iB undated. The 
Mahftbh&rata and B&m&yana must have been edited in the 
course of these 800 yean, but they consist of different strata 
and it is not easy to separate and arrange them without assuming 
what we want to prove. I'rom 400 B.c. (if not from an earlier 
date) onwards there grew up a great volume of epic poetry, 
founded on popular ballads, telling the stories of B&ma and the 
P&ndavas 1 . It was distinct from the canonical literatures of both 
Brahmans and Buddhists, but though it was not in its essential 
character religious, yet so general in India is the interest in 
religion that whole theological treatises were incorporated m 
these stories without loss, in Indian opinion, to the interest of 
the narrative. If at the present day a congregation is seen in 


* Pot the history of the RAmAyana and MahAbhArata and the dates assignable 
to the different periods of growth, see Win term tz, Qaeh. Ini, U t vet i. p 403 and 
p 438 Also Hopkins’ Gnat Bptc o} India, p 397 The two poems had sssnmed 
something like their present form m the second and fourth centuries A n. respectively. 
Miese are probably the latest dates for any substantial additions or alterations and 
there is considerable evidence that poems called BhArata and RAraAyapa were well 
taown early in the Christian era Thus inAAraghosha’s SOtrAlankara (story xxiv) 
they are mentioned as warlike poems inculcating nnbuddhist views The RAmAyana 
is mentioned in the MahAnbhAshA and was known to Vosnbandhn [SEAS 1907 
p. 99) A Cambojan msonption dating from the first years of the seventh cen tu ry 
"“fT f^emrats made for the recitation of the RAmAyana, PtttAna and com- 
plete (asesha) BhArata, which implies that they were known in India considerably 
earlier See Barth, Inicnp Samcntu de Cambrige, pp 29-31. The Sfahabhareta. 

’V 8 the 183014 of 613,3081 S' 0 * ** for “ tile opening Beotion it 
says that the BhArata consists of 8800 i ernes, 24,000 verses and 100,000 verses. 
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a Hindu temple listening to a recitation, the text which is being 
chanted will often prove to be part of the Mah&bMrata Such 
a ceremony is not due to forgetfulness of the Veda but is a 
repetition of what happened long before our era whenrhapsodists 
strung together popular narratives and popular theology Such 
theology cannot be rigidly separated from Brahmanism and 
Buddhism It grew up under their influence and accepted their 
simpler ideas. But it brought with it popular beliefs which did 
not stnctly speaking belong to either system By attacking the 
mam Brahmamc doctrines the Buddhists gave the popular 
religion its opportunity For instance, they condemned animal 
sacrifices and dended the idea that trained pnests and compli- 
cated ntes are necessary This did not destroy the influcnoe of 
the Brahmans but it disposed them to admit that the Vedic 
sacrifices are not the only means of salvation and to authorise 
other ntes and beliefs It was about this time, too, that a senes 
of invasions began to pour into India from the north-west It 
may be hard to distinguish between the foreign beliefs which 
they introduced and the Indian beliefs which they accepted and 
But it is clear that their general effect was to upset 
traditional ideas associated with a ntual and learning which 
required lifelong study 

2 

It has been well said 1 that Buddhism did not waste away 
in Tndm until rival sects had appropriated from it everything 
they could make use of Perhaps Hinduism had an even stronger 
doctrinal influence on Buddhism The deification of the Buddha, 
the invention of Bodhisattvas who are equivalent to gods and 
the extraordinary alliance between late Buddhism and Sivaism, 
are all instances of the general Indian view overcoming the 
special Buddhist view But Buddhism is closely connected with 
the theory of incarnations and the development of the Advaita 
philosophy, and in the externals of religion, m ntes, ceremonies 
and institutions, its influence was great and lasting We may 
take first the doctnne of Ahimsa, non-injmy, or m otber words 
the sanctity of animal life This beautiful doctnne, the glory ot 
THia, if not invented by the Buddha at least arose in soh 
which were not Brahmamc and were related to the Jam and 
i Hurd}, Indiscle rntgionttachichlt, p 101 
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Buddhist movements It formed no pert of the Vedio religion 
in which sacrifice often meant butchery. But in H i n duism, it 
meets with extensive though not universal acceptance. With 
the VaiBhnavas it is an artiole of faith nor do the worshippers 
of Siva usually propitiate him with animal sacrifices, though 
these are offered by the S&ktas and also by the small class of 
Brahmans who still preserve the Vedic ritual 1 Hardly any 
Hindus habitually eat meat and most abhor it, especially beef. 
Yet beef-eating seems to have been permitted in Vedio times 
and even when parts of the Mahabh&rata were composed. 

Apart from animal sacrifices Buddhism was the mam agent 
in effecting a mighty revolution in worship and ritual. One is 
tempted to regard the change as total and complete, but such 
wide assertions are rarely true in India customs and institutions 
are not swept away by reformers but are out down like the grass 
and like the grass grow up again They sometimes die out but 
they are rarely destroyed The Vedic sacrifices are still occasion- 
ally offered®, but for many centuries have been almost entirely 
superseded by another form of worship associated with temples 
and the veneration of images This muBt have become the 
dominant form of Hindu eultus in the first few centuries of our 
era and probably earlier. It is one of the ironies of fate that the 
Buddha and his followers should be responsible for the growth 
of image worship, but it seems to be true He laughed at 
sacrifices and left to his disciples only two forms of religious 
exercise, sermons and meditation Bor Indian monks, this was 
perhaps sufficient, but the laity craved for some outward form 
of worship This was soon found m the respect shown to the 
memory of the Buddha and the relics of his body, although 
Hinduism never took kindly to relic worship We hear too of 
Cetiyas In the Pifcakas this word means a popular shrine uncon- 
nected with either Buddhist orBrahmanic ceremonial, sometimes 

J But some of these latter sacrifice images made of dough instead of linng 
animals 

* It is said that the Agmshtoma was performed in Benares in 1808, and in the 
last feu- years I am told that one or tiro Vedic sacrifices c been offered annually 
m various parts of southern India I have myself seen the sites where such sacrifices 
wore offered m 1908-9 m Mysore city and in Chidambaram, and in 1912 at Wei 
near Poona The most asual form of sacrifice now a days u said to he the Vajapejn 
Mach Vedic ntunl is Btill preserved in the domestic life of the Nambsthin and other 
Brahmans of southern India See Cochin, Tribes and Casta, and Thnrston, Casta 
and Tribes of southern India 
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simple ntes as decorating it with paint or flowers A little later, 
in Buddhist tunes, the Cetiya became a cenotaph or reliquary, 
generally located near a monastery and surronnded by a passage 
for reverential oircumambulation. 

Allusions in the Fitakas also indicate that then as now there 
were fairs. The early Buddhists thought that though such 
gatherings were not edifying they might be made so. They 
erected sacred buildings near a monastery, and held festivals so 
that people might collect together, visit a holy place, and hear 
sermons. In the earliest known sanctuaries, the funeral monu- 
ment (for we can scarcely doubt that this is the origin of the 
stflpa ) 1 has already assumed the conventional form known as 
Dagoba, consisting of a dome and chest of rehcB, with a spire 
at the top, the whole surrounded by railings or a colonnade, 
but though the carving is lavish, no figure of the Buddha himself 
is to be seen He is represented by a symbol such as a footprint, 
wheel, or tree But in the later school of sculpture known as 
Gandhara or Graeoo-Buddhist he ib frequently shown m a full 
length portrait. This difference is remarkable. It is easy to say 
that in the older sohool the Buddha was not depicted out of 
reverenae, but less easy to see why suoh delineation should have 
shooked an Indian But at any rate there is no difficulty in 
understanding that Greeks or artists influenced by Greeks 
would think it obvious and proper to make an effigy of then 
principal hero. 

In these shrines we have if not the origin of the Hindu 
temple, at any rate a parallel development more nearly allied 
to it than anything in the Vedio religion 2 . Bor the Buddhist 
shrine was a monument built over a receptaole containing relics 
and the essential feature of Hin du temples is a cell containing 
an image or emblem and generally surmounted by a tower. The 
surrounding courts and corridors may assume gigantic propor- 
tions, but the central shrrne is never large. Images had no plnoe 

i The outline of a stflpa may bo duo to imitation of houses constructed ndh 
carved bamboos as Vincent Smith contends [History oj Fine Art, p 17) Bu 
is compatible with the view that stone buildings with this curved outlinohndco 
to be used specially as funeral monuments boforo Buddhism popularised in in 
and oil Eoatem Asia the architectural form called stflpa 

« The temple of Aihole near Bodomi seems to be a connecting lint botweon 
B uddhis t stflpa with a pradakshma path and a Hindu shrrne 
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in. the Vedio sacrifices and those now worshipped in temples are 
generally small and rude, and sometimes (as at Bhubaneshwar 
and Snrangam) the deity is represented by a block or carved 
stone which cannot be moved, and may have been honoured 
as a sacred rock long before the name of Vishnu or $iva was 
known in those regions 1 . The conspicuous statues often found 
outside the shrine are not generally worshipped and are merely 
ornaments. Buddhism did not create the type of ritual now 
used in Hindu temples, yet it contributed towards it, for it 
attacked the old Brahmanic sacrifices, it countenanced the idea 
that particular places and objects are holy, and it encouraged 
the use of images It is strange that these wide-spread ideas 
should find no place in the Vedio religion, but even now-a-days 
whenever the old Vedic sacrifices are celebrated they are uncon- 
taminated by the temple ceremonial More than this, the priest s 
or Puj&rifl who officiate in temples are not always Brahmans 
and they rarely enjoy muoh consideration*. This curious and 
marked feature may be connected with He inveterate TWKim 
feeling that, though it is well to multiply ntes and rules for 
neophytes, no great respeot is due to men occupied with mere 
ceremonial But it also testifies to a dim consciousness Hat 
modem temples and then ceremonies have little to do wiH the 
thoughts and mode of life which made He Brahmans a force 
m India In many ways He Brahmans dissociate themselves 
from popular religion Those of good family will not perform 
religious ntes for Sud j and treat He Brahmans who do so as 
inferiors 3 . 


The amplest ceremonial in use at the present day is Hat 
employed m some Sivaite temples. It consists m placing leaves 
on He linga and pounng holy water over it. These rites, which 
may be descended from prehistoric stone worship, are generally 

1 In most temples (at least in southern India) then are two the 

sasssssassar — * - 

nith the groat public shrines ” and adds that men residence in a'pWdf pZ^e 
f0r s a Thuf?'S! ,0n i ^ 10 l0WCt th ® Statue of B Brahmamc family f pdgnn “8e 

HHSgaS £££333 


I 
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accompanied by the rending of a Purina But the commonest 
form of temple ntual consists m treating the image or symbol 
as an honoured human being 1 It is awakened, bathed, dressed 
and put to bed at the close of day Meals are served to it at 
the usual hours The food thus offered is called pi asAd (or favour) 
and is eaten by the devout Once or twice a day the god holds 
a levee and on festivals he is earned in procession These cere- 
monies are specially characteristic of the worship of Krishna 
whose images receive all the endearments lavished on a pet 
child Bat they nro also used in the temples of Siva and Parvati, 
and no less than twenty-two of them are performed m the course 
of the day at the temple of Bhuvaneshwar in Onssa It is dear 
that the spirit of these ntes is very different from that which 
inspires public worship in other omlized countnes at the present 
day They are not congregational or didacfao, though if any of 
the fai thf ul are m the temple at the time of the god’s levee it 
is proper for them to enter and salute him Neither do they 
reoall the magical ceremonies of the Vedio sacrifices® The 
waving of lights (arati) before the god and the burning of incense 
are almost the only acts suggestive of ocolesiastioal ntual The 
rest consists in treating a symbol or image as if it were a living 
flung capable of enjoying simple physical pleasures Here there 
are two strata We have really ancient ntes, such as the anointing 
or o rp n.TnRnt.ing of stones and offenngs of food m sacred places. 
In this class too we may reckon the sacrifice of goats (and 
formerly of human beings) to Kill 3 But on the other hand the 
growing idea of Bhalcti, that is faith or devotion, imported a 
sentimental element and the worshipper endeavoured to pet, 
caress and amuse the deity. 

It is hard to see anything either healthy or artistic in tins 


i This is extraordinarily like the temple ntunl of the ancient 
some aocount of the oonatruotion and ntnol of south Indian temples see Biohsrd 

mJ « Bufvcdio S manhMora wd m^hoso ceremonies The hba ‘’ ons of ” t ^ ro °' 
other liquids are said to be accompanied by the mantras recited at 

“""a” these sacrifices there is no elaborate: rf-d 

HESS* 
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emotional ritual The low and foolish character of many temple 
ceremonies disgusts even appreciative foreigners, but these 
services are not the whole of Hindu worship All Hin dus per- 
form m the course of the day numerous acts of private devotion 
varying according to sect, and a pious man is not depen- 
dent on the temple like a catholic on his church. Indian 
life is largely occupied with these private, intimate, individual 
observances, hardly noticeable as ceremonies and concerned 
with such things as dressing, ablution and the preparation of 
food. 

The monastio institutions of India seem due to Buddhism. 
There were wandering monks before the Buddha’s tune, but the 
practice of founding establishments where they could reside 
permanently, originated in his order There appears to be no 
record of Hindu (as opposed to Buddhist) monasteries before 
the time of Sankara m the ninth century, though there must have 
been places where the learned congregated or where wandering 
ascetics could lodge Sankara perceived the advantage of the 
cenobitic life for organizing religion and founded a number of 
maths or colleges Subsequent religious leaders imitated him. 
At the present day these institutions are common, yet it is clear 
that the wandering spirit is strong in Hindus and that they do 
not take to monastic discipline and fixed residence as readily 
as Tibetans and Burmese A math is not so much a convent 
as the abode of a teacher. His pupils frequent it and may 
ecome semi-resident aged pilgrims may make it their last 
ome, but the inmates are not a permanent body following a 
e rule like the monks of a Vih&ra The Sattras of Assam, 
owever, are true monasteries (though even there vows and 
nfrt? 8 o aostume 818 unknown) and so are the establishments 
1 1116 hw&min&r&yana sect at Ahmedabad and Wartal. 


» ^ complicated organization of caste is mainly 

main* j 6 tt m the Buddha’s time was only in the 

nof ,, 5 was °P en ti> ail classes alike, but this does 
P y at he was adverse to caste, so far as it then pre- 

tl0 ; S “ especmlly the Amba W“ satta (Djg lli 3) and KUy. Dav.ds’s introduo- 
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vailed, or denied that men are divided into categories deter- 
mined by their deeds in other births But on the whole the 
influence of Buddhism was unfavourable to oaste, especially to 
the pretensions of the Brahmans, and an extant polemic against 
caste is ascribed (though doubtfully) to Aivaghosha 1 On the 
other hand, though caste is in its origin the expression of a 
social rather than of a religious tendenoy, the whole institution 
and mechanism have long been supported and exploited by the 
Brahmans. Few of them would dispute the proposition that 
a man cannot be a Hindu unless he belongs to a caste The 
reason of this support is undisguised, namely, that they arc the 
first and chief caste They make their own position a matter of 
religion and claim the power of purifying and rehabilitating 
those who have lost caste but they do not usually interfere 
with the rules of other castes or excommunicate those who 
break them *. That is the business of the Panonyat or oaste 
council. 

Sometimes religion and caste ore in opposition, for many 
modern religious leaders have begun by declaring that among 
believers there are no sooial distinctions This is true not only 
of teachers whose orthodoxy is dubious, snoh as N&nak, the 
founder of the Sikhs, and Basavo, the founder of the Lmg&yats®, 
but also of Vallabh&c&rya and Caitanya But m nearly all cases 
oaste reasserts itself The rehgiouB teachers of the sect receive 
extravagant respeot and form a body apart This phenomenon, 
which recurs in nearly all communities, shows how the Brahmans 
estab lishe d their position At the same tune social distinctions 
make themselves felt among the laity, and those who darn to 
be of good position dissociate themselves from those of lower 
birth. The sect ends by observing oaste on ordinary occasions, 
and it is only in some temples (such as that of Jagannatn 
Pun ) 4 that the worshippers mix and eat a sacred meal together 
Sometimes, however, the sect which renounces oaste becomes 


i See Weber, Die VajratucAi and Nanjio, Cotal !Wo 
present day only members of the holier castes can beeraie BfckkbM 

« But it is said that m Southern India senous questions of caste are mporw 

the abbot of the Snngon monastery for his &o*ion rejected 

» The modem Lingiyats demur to the statement that their roe 


° M ? S o too in the cobras of the SO** * ™te* «• equal dunng the performance 
of tbs ceremony 
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itself a caste. Thus, the Sikhs have become almost a nation and 
other modem castes arising ont of sects are the Atiths, who 
are givaites, the Saraks, who appear to have been originally 
Buddhists, and the Baishnabs (Vaishnavas), a name commonly 
given in Bengal to those followers of Caitanya who persist in 
the original rule of disregarding caste regulations within the 
sect, and hence now form a separate community. But as a rale 
sect and caste are not co-extensive and the caste is not a religions 
corporation. Thus the different subdivisions of the Baniyas 
belong to different seots and even in the same subdivision there 
is no religious uniformity 1 . 

Caste in its later developments is so complex and irregular, 
that it is impossible to summarize it in a formula or explain it 
as the development of one principle. In the earliest form known 
two principles are already in operation. We have first racial 
distinction. The three upper castes represent the invading 
Aryans, the fourth the races whom they found in India. In the 
modem system of caste, race is not a strong factor. Many who 
nlnim to be Brahmans and Kshatnyas have no Aryan blood, 
but still the Aryan element is strongest m the highest castes 
and decreases as we descend the social scale and also decreases 
in the higher castes in proportion as we move from the north- 
west to the east and south. But secondly m the three upper 
castes the dividing principle, as reported in the earliest accounts, 
is not race but occupation. We find in most Aryan countries 
a division into nobles and people, but in India these two classes 
become three, the pnests having been able to assume a pro- 
minence unknown elsewhere and to stamp on literature their 
claim to the highest rank. This claim was probably never 
admitted m practice so completely as the priests desired. It 
was certainly disputed in Buddhist times and I have myself 
heard a young Rajput say that the Brahmans falsified the Epics 
so as to give themselves the first place. 

It is not necessary for our purpose to describe the details of 
the modem caste system. Its effect on Indian religion has been 
considerable, for it created the social atmosphere in which the 

1 Some (Kbandelwala, Dasa SnraaUs and P&lUwala) include both Jama and 
Vaishnavas the Agarnals are mostly Vaishnavas hot some of them arc Jama and 
Borne worship Siva and Kali Jogesdra Nath Bhattachacya. Hindu Casta and Sals, 
pp 205 ft 
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various beliefs grew up and it baa furnished the Brahmans with 
the means of establishing their authority But many religious 
wfomers preached that in religion caste does not i2C 

^Z \r th :\ J , 6W n °f Gentlle m the ^age of another creed 
-and though the application of this theory is never complete, 

the imperfection is the result not of religious opposition but of 
social pressure Hindu life is permeated by the mstmct that 
society must be divided into communities having some common 
interest and refusing to intermarry or eat with other com- 
munities The long list of modem castes hardly bears even a 
theoretioalrelation to the four classes of Vedio times 1 Numerous 
subdivisions with exclusive rules as to intermarriage and eating 
have ansen among the Brahmans and the strength of this 
fissiparous mstmct is seen among the Mohammedans who 
nominally have no caste but yet are divided into groups with 
much the same restrictions. 


This remarkable tendenoy to form exclusive coiporations is 
perhaps correlated with the absence of political hfe m TnHm 
Such ideas as nationality , citizenship, allegiance to a certain 
ponce, patriotic feelings for a certain territory are rarer and 
vaguer than elsewhere, and yet the Hindu is dependent on his 
fellows and does not like to stand alone So finding little satis- 
faction in the city or state he clings the more tenaciously to 
smaller corporations These have no one oharaoter they are not 
founded on any one logioal principle but merely on the need 
felt by people who have something in common to associate 
together. Many are based on tubal divisions, some, such as 
the Marathas and Newars, may be said to be nationalities In 
many the bond of union is occupation, in a few it is seotanan 
religion. We can stall observe how members of a caste who 
migrate from their original residence tend to form an entirely 
new caste, and how intertribal marriages among the aborigines 
create new tnbes. 


1 The names used arc not the same The four Vcdie castes are called Varna 
the hundreds of modern castes are called Jdh 
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Seot 1 must not be confounded with caste Hindu sects are 
of many kinds; some, if not militant, are at least exceedingly 
self-confident. Others are so gentle m stating their views that 
they might be called schools rather than sects, were the word 
not too intellectual. The notion that any creed or code can be 
quod semper, quod ubique, quod db omnibus, is less prevalent 
than in Europe and even the Veda, though it is the eternal 
word, is admitted to exist in several recensions Hinduism is 
possible as a creed only to those who select. In its literal sense 
it means simply all the beliefs and rites recognized in India, 
too multifarious and inconsistent for the most hospitable and 
addled brain to hold But the Hindus, who are as loth to 
abolish queer beliefs and practices as they are to take animal 
life, are also the most determined seekers after a satisfying form 
of religion Brahmamc ritual and Buddhist monasticism de- 
mand the dedication of a life. Not every one can afford that, 
but the sect is open to all. It attempts to sort out of the chaos 
of mythology and superstition something which all can under- 
stand and all may find useful. It selects some aspect of TTmflntqm 
and makes the best of it Sects usually start by preaching theism 
and equality in the sight of God, but in a few generations 
mythology and social distinctions creep in. Hence though the 
prevalence of sect is undoubtedly a feature of modem TTmdniam 
it is also intelligible that some observers should assert that most 
Hmdus belong to the same general religion and that only the 
minority are definitely sectarian The sectarian tendency is 
stronger in Vishnuism than in Sivaism The latter has produced 
mme definite sects, as, for instance, Lingayats, hut is not like 
Vishnuism split up into a number of Churches each founded by 
a human teacher and provided by him with a special creed. 

Most Indian sects are in their origin theistio, that is to sav, 
they take a particular deity aud identify him with the Supreme 
Being But the pantheistic tendency does not disappear. 

7 i atUraUy de f ire3 a Personal deity. But it is 
significant that the personal deity frequently assumes pan- 
theistic attributes and is declared to he both the world andtiie 

• '^ssssss^sassssissr — 

10L II 


13 
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human soul The best known sects arose after Islam had entered 
India and some of them, such os the Sikhs, show a blending 
of Hindu and Moslem ideas But if Mohammedan influence 
favoured the formation of corporations pledged to worship one 
particular deity, it acted less by introducing something new 
than by quickening a line of thought already existing. The 
Bhagav&d-gitft is as complete an exposition of sectarian pan- 
theism as any utterances posterior to Mohammedanism 

The characteristic doctrine of sectarian Hinduism is bhakti, 
faith or devotion The older word iraddhd, which is found in 
the Vedas, is less emotional for it means simply belief m the 
existence of a deity, whereas bhakti con often be rendered by 
love It is passionate, self-obhvious devotion to a deity who in 
return (though many would say there is no bartering) bestows 
lus grace ( prasdda or anugraha) St Augustine m defining faith 
says- "Quid est credere in Deum* credendo amare, credendo 
diligere, credendo in eum ire, et ejus membris mcoiporan 1 * “ 
This is an excellent paraphrase of bhakti and the words have an 
oriental ring which is not quite that of the New Testament 
Though the doctrine of bhakti marks the beginning of a new 
epoch in Hinduism it is not necessary to regard it as an importa- 
tion or due to Christianity. About the fame of the Christian 
era there was felt m many countries a craving for a gentler 
and more emotional worship and though the history of 
Bhaktism is obscure, Indian literature shows plainly how it may 
be a development of native ideas Its first great textbook is 
the Bhagavad-gitfi, but it is also mentioned in the last verse 
of the gvetfifivatarn Upanishad and Pftmm appears to allude to 
Mailt felt for* Vfisudeva The KatM Upanishad 3 contains the 


following passage. . 

"That Atman cannot be gained by the Veda, nor by under- 
standing nor by much learning He whom the Atman chooses, 
by him the Atman can be gamed The Atman chooses him as 
his own " Here we have not the idea of faith or love, but we 
have the negative statement that the Atman is not won y 
knowledge and the positive statement that this Atman chooses 


i I am dmsumg ehewhew the posable debt wh.eh Cbn.Uen.tj and Hmdum 

may owe to one another 

* Pimm, iv 3 05-98 

* Katbfi Up i 1 2. 23 
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his own. In the Big Veda 1 there is a poem put into the mouth 
of Vac or speech, containing such sentiments as “I give wealth 
to him who gives sacrifice....! am that through which one eats, 
breathes, sees, and hears.... Him that I love I make strong, to 
be a pnesfc, a seer, a sage.” This reads like an ancient preliminary 
study for the Bhagavad-gitfi,. Like Krishna the deity claims to 
be in all and, like him, to reward her votaries It is true that 
the “Come unto me ” is not distmotly expressed, but it is surely 
struggling for expression 2 Again, in the KaushitaH Upamshad 
(m. 1 and 2) Indra says to Pratardana, who had asked him for 
a boon, “Know me only that is, what I deem most beneficial 
to man, that he should know me ...He who meditates on me 
as life and immortality gains his full life in this world and in 
heaven immortality ” Here the relation of the devotee to the 
deity is purely intellectual not emotional, but the idea that 
intellectual devotion directed to a particular deity will be 
rewarded is clearly present. In the Big Veda this same Indra 
is called a deliverer and advocate, a friend, a brother and a 
father, even a father and mother in one. Here the worshipper 
does not talk of bhakli because he does not analyze his feelings, 
but dearly these phrases are inspired by affectionate devotion. 

Nor is the spirit of bhdkh absent from Buddhism The severe 
doctrine of the older sohools declares that the Buddha is simply 
a teacher and that every man must save himself . But «innB the 
teacher is the source of the knowledge which saves, it is natural 
to feel for him grateful and affectionate devotion This sen tim ent 
permeates the two books of poems oalled Thera and TherigathS, 
and sometimes finds clear expression 3 . In the commentary on 
the Dhammapada* the doctrine of salvation by devotion is 
affirmed in its extreme form, namely that a dying »■»<■ who 
has faith in the Buddha will be reborn in heaven. But this 
commentary is not of early date and the doctrine quoted is 
probably an instance of the Hmayana borrowing the attractive 
features of the Mahayana. The sutras about Amit&bha’s 
paradise, which were composed about the time of the 
era and owe something to Persian though not to Christian 


* RV.s 126 

* Compare too the hymns ol the B V to Verona 
ol Bhakti from the -worshipper's point ot -new. 

* b 3 Theragatha, 818-S41 end 1231-1216 


as a rudimentary expression 
1 I 2 
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influence, preach faith in Amit&bha as the whole of religion. 
They who believe m him and call on his name will go to heaven 

When bhakti was once accepted os a port of Indian religion' 
it was erected into a principle, analogous or supenor to know- 
ledge and was defined in Sutras 1 similar to those of the Sflnkhya 
and Veddnta. But its importance in philosophy is small, whereas 
its power as an impulse m popular religion has been enormous 
To estimate its moral and intellectual value is difficult, for like 
so much in Hinduism it offers the shaipcst contrasts Its obvious 
manifestations may seem to be acts of devotion which cannot 
be commended ethically and bchef in puerile stoneB yet we find 
that this offensive trash continually turns into gems of rdigiouB 
thought unsurpassed in the annals of Buddhism and Christianity. 

The doctrine of bhakti is common to both Vishnuites and 
Sivaitcs It is perhaps in general estimation associated with the 
former more than with the latter, but this is because the 
Bhagavad-gitfi and various forms of devotion to Knshna are 
well known, whereas the Tamil literature of Dravidian Sivaism 
is ignored by many European scholars. One might be inclined 
to suppose that the emotional faith sprang up first m the 
worship of Vishnu, for the milder god seems a natural object 
for love, whereas Siva has to undergo a certain transformation 
before he can evoke such feelings But there ib no evidence that 
this is the historical development of the bhakti sentiment, and 
if the Bhagavad-gitfL is emphatic m enjoining the worship of 
Knshna only, the {§veta4vatara and Maitrhyaniya Upaiushads 
favour Siva, and be is abundantly extolled m many parts of 
the MahfLbMrata Here, os so often, exact chronology fails us 
in the early history of these sects, but it is clear that the practice 
of worshipping Siva and Vishnu, as being each by himself all- 
suffiment, cannot have begun much later than the Christian era 
and may have begun considerably earlier, even though people 
did not call themselves Saivas or Vaishnavas 

1 They are called the Sdndilya Sutras and appear to be not older than about 
the twelfth century A v , but the tradition winch connects thorn with the School of 
Sdndilya may bo just, for tho teaching of this sngc (Chfindog Up ru 14) lays stress 
on will and belief Rfimdnuja (Sribhdsliyn, ir g 43) refore to Sandiljn os tho allogoa 
author of tho Panoari.tra There are othor Bhakti sfitras called NS radiya and ascribed 
to Narada, published and translated in Tie Sacred Hooke of the Htndtie, No 23 
They consist of 84 short aphorisms Raj Mitre in his notices of Sansknt HSfl 
describes a groat number of modem works dealing with Bhakti. 
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Bhakti is often, associated with the dootrine of the playful- 
ness of God. This idea— so strange to Europe 1 * * * * * * — may have its 
roots partly in the odd non-moral attributes of some early 
deities Thus the Rudra of the Satarudriya hymn is a queer 
character and a trickster But it soon takes a philosophical 
tinge and is used to explain the creation and working of the 
universe which is regarded not as an example of capricious, 
ironical, insorutable action, but rather as manifesting easy, 
joyous movement and the exuberant rhythm of a dance executed 
for its own sake The European can hardly imagine a sensible 
person doing anything without an object he thinks it almost 
profane to ascribe motiveless action to the Creator, he racks 
his brain to discover any purpose in creation which is morally 
worthy and moderately in accord with the facts of experience. 
But he can find none The Hindu, on the contrary, argues that 
God being complete and perfeot cannot be actuated by aims or 
motives, for all such impulses imply a desire to obtain some- 
thing, whereas a perfeot and aomplete being is one which by 
its very definition needs neither change nor addition Therefore, 
whatever activity is ascribed to the creator must not be thought 
of as calculating, purposeful endeavour, but as spontaneous, 
exultant movement, needing and admitting no explanation, and 
analogous to sport and play rather than to the proceedings of 
prudent people. This view of the divine activity is expounded 
by so serious a writer as Sankara in his commentary on the 
Ved&nta Sfitras, and it also finds mythological expression in 
numerous popular legends The Tamil PurSnas describe the 
sixty-four miracles of Siva as his amusements his laughter and 
joyous movements brighten all things, and the street minstrels 
sing "He sports in the world, He sports m the soul 8 .” He is 
supposed to dance in the Golden Hall of the temple at Chidam- 
baram and something of the old legends of the Satar udriy a 

1 Vet it u found in Francis Thompson’s poem called Any Saint 

So hest 

God lot cs to jest 

With children small, a freak 

Of heavenly hide and seek 
Fit 

For thy wayward wit 

* Pope, The Httlory of Manilla- Vagagar, p 23 For the 04 sports of Siva see 

Siddkanta Dipifee, vol re 
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hangs about such popular titles as the Deceiver and the M«mnn 
(Kalvar) and the stones of lus going about disguised and 
visiting his worshippers in the form of a mendicant The idea 
of sport and playfulness is also prominent in Vishnuism It is 
a striking feature m the oultus of both the infant and the 
youthful Krishpa, but 1 have not found it recorded in the 
severer worship of Rama 

Another feature of Hindu sects is the extravagant respect 
paid to Gurus or teachers The sanctity of the Guru is an old 
conviction in India. By common consent he is entitled to 
absolute obedience and offences against him are heinous cnmes. 
But in sectarian literature there appears a new claim, namely, 
that the Guru in some way is or represents the god whose 
wo rsh ip he teaches If the deify is thought of primarily as a 
saviour, the Guru is said to deliver from suffering and hell if 
he requires surrender and sacrifice, then person and possessions 
must be dedicated to the Guru Membership of a sect can be 
attained only by initiation at the hands of a Guru who can 
teach a speoial mantra or formula of which eaoh sect has its 
own In some of the more modem sects the Guru need not he 
a Brahman, but if he cannot be venerated for his caste, the 
deficiency is compensated by the respect which he receives as 
a repository of oral teaohmg The scriptural basis of many sects 
is dubious and even when it exists, many of thedevout (especially 
women) have not the inclination or ability to read and therefore 
take their religion from the bps of the Guru, who thus becomes 
an oracle and source of truth In Bengal, the family Guru is 
a regular institution m respectable castes In many sects the 
founder or other prominent saint is described as an incarnation 

and receives veneration after death 1 . _ 

Xfaa veneration or deification of the Guru is found in most 
sects and assumes as extreme a form among the Saivas as 

owww ^ ■ a « «i « » i 1.1. HitnnA 


among une v b!biui»v r « ■ , * 

instruction can be received only from one who is both god ana 
man, and that the true Guru is an incarnation of Siva. Thusth 
works of M&rukka-Vfipagar and Um&pata speak of i Srva conung 
to his devotees in the form of toe Guru In ^reetetoat 
worship Krishpa the Gurus are frequently called Gosam 


i Eg Rfimanoja, KammSfv*r, Basara 
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(Goswami) 1 . Sometimes they are members of a particular 
family, as among the Vallabhac&ryas In other sects there is 
no hereditary principle and even a Sudra is eligible as Guru. 

One other feature of Sectarian Hinduism must be mentioned. 
It may be described as Tantnsm or, in one of its aspects, as 
the later Yoga and is a combination of practices and theories 
which have their roots in the old literature and began to form 
a connected doctrine at least as early as the eighth century a d. 
Some of its principal ideas are as follows (1) Letters and syllables 
(and also their written forms and diagrams) have a potent 
mflnmm both for the human organism and for the universe. 
This idea is found in the early Upamshads® and is fully de- 
veloped m the later Sectarian Upamshads (ii) The human 
organism is a immature copy of the universe?. It contains 
many lines or channels (n&di) along which the nerve force moves 
and also nervous centres distributed from the hips to the head, 
(in) In the lowest centra resides a force identical with the force 
which creates the universe 4 . When by processes which are 
partly physical it is roused and made to ascend to the highest 
centre, emancipation and bliss are obtained (iv) There is a 
mysterious connection between the process of cosmic evolution 
and sound, especially the sacred Bound Om. 

These ideas are developed most thoroughly in SfLktist works, 
but are by no means peculiar to them They are found in the 
Pancar&tra and the later Puranas and have influenced almost 
all modem sects, although those which are based on emotional 
devotion are naturally less inclined to favour physical and 
magical means of obtaining salvation. 


1 Apparently meaning "possessor of cows," and originally a. title of the youthful 
Krishna It is also interpreted as meaning Lord of tho Vedas or Lord of his own 
senses 

* E g the beginning of the Chfind Up about the syllable Om See too the lest 
Beotian of the Aitareja Amn. The Toga Upamshads analyte and explain Om and 
some Vishnmte Upamshads (Kpsnpha- and Bamata paniya) enlarge on the subject 
of letters and diagrams 

* The some idea pervades the old literature m a slightly different form The part* 
of the sacrifice ere constantly identified with parts of the universe or of the human 
body 

* The catena are mentioned in Act v of Malati and Midhava written early m 
the eighth centurv The doctrine of the nldis occurs in the older Upamshads (tp. 
Ch&nd and Maitrayapa) in a rudimentary form. 
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India is a literary country and naturally so great a change as 
the transformation of the old religion into theistxcsecte preaching 
salvation by devotion to a particular deity found expression in 
a long and copious literature This literature supplements and 
supersedes the Vedic treatises but without impairing their 
theoretical authority, and, since it cannot compare with them 
in antiquity and has not the same histone interest, it has 
received httle attention from Indiamsts until the present 
century Butin spite of its defeots it is of the highest importance 
for an understanding of medieval and contemporary Hinduism. 
Much of it is avowedly based on the principle that m this 
degenerate age the Veda is difficult to understand 1 , and that 
therefore God m His mercy has revealed other texts containing 
a clear compendium of doctrine Thus the great Vishnuite doctor 
R&m&nuja states authoritatively "The incontrovertible fact 
then is as follows The Lord who is known from the Vedanta 
texts. . recognising that the Vedas are difficult to fathom by all 
beings other than himself ..with a view to enable his devotees 
to grasp the true meaning of the Vedas, himself composed the 
Panoar&tra-$&straV’ 

This later sectarian literature falls into several divisions 

A Certain episodes of the MaMbharata The most celebrated 
of these is the Bhagavad-gifA, which is probably antenor to the 
Christian era. Though it is incorporated in the Epic it is fre- 
quently spoken of as an independent work Later and less 
celebrated but greatly esteemed by Vishnuites is the latter part 

1 An attempt was made to adapt the Veda to modem ideas by composing new 
Upamsbada The inspiration of such n orks is not denied hut they have not 
same influence as the literature mentioned below . 

* Sn Bhashya, n 2 43 So too the Vishnu Puraim, i 1 describes itself at oqua 
in sanctity to the Vedas Sankara on Brah Stores, I 3 33 says that the Pnranas 
are authoritative 
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of book xn, commonly known, as N&r&yaniya 1 . Both these 
episodes and others 2 axe closely analogous to metrical XJpanishads. 
The Mah&bhSxata even styles itself (i. 261) the Veda of Krishna 
(K&rshna). 

The R4m&yaiia does not contain religions episodes com- 
parable to those mentioned but the story has more than once 
been re-written in a religious and philosophic form. Of such 
versions the Adhy&tmax&m&yana 3 and Y oga-va4ishtha-r&m&- 
yana are very popular. 

B. Though the Pur&pas 4 are not at all alike, most of them 
show clear affinity both as literature and as religious thought 
to the various strata of the Mah&bh&rata, and to the Law Books, 
especially the metrical code of Manu These all represent a form 
of orthodoxy which while admitting much that is not found 
in the Veda is 1 still Brahxnanio and traditionalist. The older 
Pur&nas (e g. Matsya, V&yu, M&rkandeya, Vishnu), or at least 
the older parts of them, are the literary expression of that Hindu 
reaction which gained political power with the accession of the 
Gupta dynasty. They are less definitely sectarian than later 
works such as the N&rada and Linga Pur&nas, yet all axe more 
or less sectarian 

The most influential Pur&pa is the Bh&gavata, one of the 
great scriptures for all sects which worship Krishna. It is said 
to have been translated into every language of India and forty 
versions in Bengali alone are mentioned 3 . It was probably com- 


* Sea Gneraon m Ind Ant 1908, p 261 and p 873 
. , E \ Sanataujatly* and Anugitfi (both ua.SB.Evm) See Deussen, Vier 

pMosaphsctie. Tate da, Mahmdratam 

4 Brahm&nda Purina 

summary ot them Wmtemite, Ouch Ind Ztl I pp 460-483 For 
MO dates ace Bargrter Dynasties of the Kali ago He holds that the historical portions 
Sa^LrT * wore '““Piled m Prakrit about 260 in and re edited in 

p , 6 k® Vincent Smith, Early History, p 21 and, against 

S’ 5"? 1 ™JBAB 1914, p 1021 Alberum (who wrote in 1030) mentions 
i n . d 8* Tes tT0 ^ ot them BRoa (c 620 A n ) mentions the 
*scnh»j * °« PnrSna The commentary on the Svetafivatara TJpan. 

as ™n quotes the Brahma P , Lmga P and Vishnu P as authorities 

the described u Vishnudharma and Sivadharmottara But 

it nroKii .1 v.? 00nlmen tary rs doubtful The Paramo literature os we'lcnow 
ru^n^Z^ 8 " 11 the Gn P ta dynasty Or a centuiy before it, hut the word 
as thn ft** « an anolen t legend which ought to he learnt occurs as early 

as »e Satopatha Brahmans (si 6 8 8) and even mAV n 7 24 

ace Dinesh Chandra Sen, But Bengali language and Int pp 220-226 
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po**ed in the eighth or ninth century 1 . A free translation of the 
tent It hook into Hindi, called tho Prem Sugar or Ocean of Lore, 
i«t greatly revered in northern India*. Other Ecotannn Puranas 
are frequently rend at temple services. Besides the eighteen 
great PurAnan there are many others, and in south India at any 
rate they were sometimes composed in the vernacular, as for 
instance the Penyn PurAna (c IIOOa.d.) These vernacular 
PiirAnas seem to be collect tons of strnngelj fantastic fairy tales 

C. The word Tantra originally meant a manual giving tho 
cMontinht of a subject- hut Inter w-ngo tends to restrict it to 
works, whether Hindu or Buddhist, inculcating the worship of 
Siva's spouse. But there are exceptions to this restriction - tho 
Pnnca-tnntrn is a collection of stories and the Lokshmt -tantra is 
a Vislinnito work* 

The fact ts that n whole cln=s of Sanskrit religious literature 
is described by the titles Tnntrn, Agnmn and Samhitii 4 , which 
taken in a wide seme are practically synonymous, though usage 
is inclined to apply the find specially to fsfiktist works, tho 
second to Sivnilc and tho third to Vibhnuito. Tho common 
eharnetcr of all three productions is that they do not attempt 
to combine Vedie ntos and Ideas with sectarian worship, but 
boldly state that, since the prescriptions of the Veda are too 
hnrd for this ago, some generous doty has revealed on easier 
teaching. This teaching naturally vanes in detail, but it usually 
comprises devotion to some special form of the godhead and 
also n special ceremonial, which commences with initiation and 
includes the 11*0 of mystic formulas, letters and diagrams. 


• PurciK r, / c pn xwi, win tl downnl belons tothehtestcliMOtPoiMui* 
tor it wem« to contemplate the performance of SmSrtn nte* not tcroplo 

lint It {« not quoted by ItAmfinujn (twelfth craturj) though ho cit« tho 

rnrnnn. ProMhll he (luapprm cd of it w,„di of 

« It wiw modi’ M Into nn ISOS Ii} JI Lot. *"* >» » w®*™* into Hind 
0 rmnxi in tho Ilmj dialect, probably made in tho iixlwnth orntuiy 

* Another WehniiUe norl. I* oiled indifferent!, « iVoim* f^Tnlnch 

Tnntrn Snniv&nn Ijrngnr, Outlines of Jnrfum P/iifcwojpRy» ’ /Joim 

Son the Vnuhnnin Samhitae, JBA S 1911, p 935 « 

SiddMnta, pp 7 0 nnd Sohmdor’o Introduction lo Me WnenM « . %oJ r 

works claim to bo independent of tho Vods, tho 
p 70) nio nn attempt to connect post-Vcdio aeota with tho Veda 
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Tantras, Agamas and Samhitfis all treat of their subject-matter 
in four divisions 1 the first of which relates to the great problems 
of philosophy, the second to the discipline necessary for uniting 
the self and God; the third and fourth to ceremonial 

These works have another feature in common, namely that 
they are little known except to those Hindus who use them for 
religions purposes and are probably not very anxious to see 
them published Though they axe numerous, few of them have 
been printed and those few have not been much studied by 
European scholars. I shall say something more about thembelow 
in treating of the various sects Some are of respectable antiquity 
but it is also dear that modem texts pass under ancient names. 
The Pancar&tram and Pfi&ipatam which are Visbnuite and 
&ivaite Samhit&s are mentioned in the Mahfi.bhfi.rata, and some 
extant Visbnuite Samhit&s were perhaps composed m the fourth 
century ad® Rfimfinuja as quoted above states that the 
Pancarfitro-fifistra (apparently the same as the Pancarfitra-tantra 
which he also mentions) was composed by Vfisudeva himself 
and also cites as scripture the f§8.ttvata, Paushkara and Panama 
Samhitfis. In the some context he speaks of the Mahfibhfirata 
as Bhfirata-Samhitfi and the whole passage is interesting as being 
a statement by a high authority of the reasons for accepting a 
non-Vedio work like the Pancar&tra as revealed scripture 
As already indicated European usage makes the words 
Tantra, Tantnsm and tantric refer to the worship of goddesses. 
It would be better to describe this literature and worship as 
S&ktism and to use Tantrism for a tendency in doctrine and 
ceremonial which otherwise has no special name I have been 
informed by Tamil Pandits that at the present day the ritual 
in some temples is smfirta or according to Smnfd, but in the 
Majority according to the Agamas or tantnc The former which 
is billowed by many well-known shrines (for instance in Benares 
and in the great temples of south India) conforms to the pre~ 

JfiSna, Yoga, Caryft, Knyd Tho same names are used of Buddhist Tantras, 
except that Anuttaia replaces Jflfinn 

‘ See Schrader, Inlroi to the PdnearSln, p 98 In the Raghuvaipss, x 27 
“gsmas are not only mentioned but said to be extremely numerous But in such 
1 “ 10 “ey 'whether Agama means the hooks now so called or merely 

oiuon Albenmi seems not to have known of this literature and a Tdntra for 
I * ®>oor treatise on astronomy He evidently regards tho Vedas, 
0 j j n( j la " P“ ,,0,0 pkicai Darianas and Epiea as constituting the religious literature 
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oepts of the Pur&nas, especially on festival days. The officiants 
require no special initiation and burnt offerings are presented. 
But the Agamic ntual can be performed only by priests who 
have received initiation, burnt offerings rarely form port of the 
ceremony and vernacular hymns are freely used 1 

Such hymns however as well as processions and other forms 
of worship which appeal directly to the religious emotions are 
certainly not tantric Tantnsm is a species of religious magic, 
differing from the Vedic sacrifices m method rather than 
principle 2 For all that, it sets aside the old rites and announces 
itself as the new dispensation for this age Among its principal 
features are the following The Tantras are a soripture for all, 
and lay little stress on caste the texts and the ntual which 
they teach can be understood only after initiation and with the 
aid of a teacher the ntual consists largely in the correct use of 
spells, magical or saoramental syllables and letters, diagrams 
n.nd gestures its objeot is less to beseech than to compel the 
god to come to the worshipper: another objeot is to unite the 
worshipper to the god and in fact transform him into the god 
mm is a microcosm corresponding to the macrocosm or universe 
the spheres and currants of the universe are copied in miniature 
in the human body and the same powers rule the same parts in 
the greater and the lesser soheme Suoh ideas are widely 
disseminated in almost all modem scots 3 , though without 


» EAjagopala Chanar ITauhnamli JUformert, p 4) say* that “ T,sh,,n 
two ntuols are need called PancarStra and VaUJiAnasa The latter is ^PP 3 g _ 
consistent with Smfirta usage whereas the Pinoardtra is not. Rum Gopma 
Ban’s Elements 0 } Htniu Iconography, pp 60, 77, 76 it appears tha ^ 

Vailchfinaedgama parallel to tho Pancaratidganm It is frequently qu J* ™ 
author, though as yet unpublished It seems to be the ritual f ^6 ttnd 

who worship both Bira and Vishnu It is said to exist in two 
metrical, of which the former is perhaps the oldest of the the 

Vaikhfiuasa ntual was once followed at Snrangam hut Mm6nn]a subrtitatol 

P “^7nnc.pfes ofTanlra, p xrvn desenbe* it as “that devel^td 
tho Vaidika Karmalfimja whioh under the name of Tontre ShSst^ 
eenpture of the Kah age ” This seems to mo a correct statement 


•^hua tho Gautamfya Tantra which is held in ^ fokto 



xxvn] BHJlQAVATAS AND PASUPATAS 191 

forming their essential doctrine* but I must repeat that to say 
all sects are tantnc does not mean that they are all fS&ktast. 
But i&Urtast sects are fundamentally and thoroughly tantrio in 
their theory and practice. 

1). Besides the Sanskrit books mentioned above numerous 
vernacular works, especially collections of hymns, are accepted 
as authoritative by various sects, and almost every language 
has scriptures of its own. In the south two Ta mil hymnals, the 
Devaram of the Sivaites and N&l&yira Prabandham of the 
Yishnmtes, are recited m temples and are boldly Btated to be 
revelations equivalent to the Veda. In northern Tndm. may be 
mentioned the Hindi Ramayana of Tulsi Das, which is almost 
universally venerated, the Bhakta-mfllfl of N&bhfl Das 1 , the 
Sur-sagar of Surdas and the Prem Sagar. In Assam the Nam 
Gosha of Madhab Deb is honoured with the same homage as 
a sacred image. The awkwardness of admitting direct inspiration 
in late times is avoided by the theory of spiritual descent, that 
is to say of doctrinal transmission from teacher to teacher, the 
divine revelation having been made to the original teacher at 
a discreetly remote epoch. 

2 

^ considering the evolution of modem Hinduism out of the 
o Vedic religion, three of the many factors responsible for this 
huge and complicated result deserve special attention The first 
is the unusual intensity and prevalence of the religious tempera- 
ment This has a double effect, both conservative and alterative: 
ancient customs receive an unreasonable respect: they are not 
a o ed for their immorality or absurdity, hut since real 
m t implies some measure of constructive power, there is 
a constant growth of new ideas and reinterpretations resulting 
m inconsistent combinations The second is the absence of 
erarchy and discipline The guiding principle of the Brahmans 
ways been not so much that they have a particular creed 
e orce, as that whatever is the creed of India they must be 

enH Inirn ^ erS ' NaturaU y every priest is the champion of his own 
eon or nte, and such zeal may lead to docasional conflicts But 

^M<fmtVed« W 229-233 1X1 many ^ the Nambu thins preserve 
Bee Gnerson’s articles Gleanings from the Bhaktamala mj BAS 1609-1910 
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though llio antithesis between the ritualism of the older 
Brahmanism and the faith or philosophy of Sivaism and Vishnu- 
ism may remind us of the differences between the Catholic 
Church and Protestant reformers, yet historically there is no 
resemblance in the development of the antithesis To some 
extent Hinduism showed a united front against Buddhism, but 
the older Brahmanism had no organization which enabled it to 
stand as a separate Church in opposition to movements whioh 
it disliked The third factor 1 b the deeply rooted idea, whioh 
renpponrs at frequent intervals from the time of the Upanishads 
until to-day, that rules and ntes and even creeds are somehow 
part of the lower and temporal order of things which the soul 
should transcend and leave behind. This idea tinges the whole 
of Indian philosophy and continually orops up m practice The 
founder of a strange scot who declares that nothing is necessary 
but faith in a particular deity and that all ceremonies and caste 
observances aro superfluous is not in the popular esteem a sub- 
vertor of Hinduism 

The history of both Sivaism and Vishnuism illustrates these 
features Siva begins as a wild deity of non-moral attributes 
As the religious sense develops he is not rejected like the less 


round himself other strange wild ideas wluoh m time ore made 
philosophical but not ethical The ntes of the new religion are, 
if not antagonistic, at least alternative to the ancient sacrifices, 
yet far from being forbidden they aie performed by Brahmans 
and modem Indian wntors desonbe Siva as peculiarly t e 
Brahman’s god. Finally the Sivaito schools of the Tamil country 
reject m successive stages the grosser and more formal dements 
until there remains nothing but an ecstatic and mystical mon 
theism Similarly among the Vishnuitcs Krishna is the centre 
of legends which have even less of conventional morality x 
out of them arises a dootnno that the love of God is the one 
thing needful so similar to Christian teaching that many have 

supposed it must bo borrowed -ir,«imii 

The first clear accounts of the worship of &va 
are contained in the epics and indicate the existence of seotemn 
religion, that is to say of exclusive devotion to one or other 
deity But there is also a tendenoy to find a place ^ 
a tendency whioh culminates m the composite deity Sankarar 
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N&r&yana already mentioned. Many of the Pur&nas 1 reflect this 
view and praise the two deities impartially. The MahS.bh8.rata 
not unfrequentiy does the same but the general impression left 
by this poem is that the various parts of which it consists have 
been composed or revised in a sectarian spirit The body of the 
work is a narrative of exploits in which the hero Krishna plays 
a great part but revised so as to make him appear often as a 
deity and sometimes as the Supreme Spirit But much of the 
didactic matter which has been added, particularly books xrt 
and xm, breathes an equally distinct Sivaite spint and m the 
parts where Krishna is treated as a mere hero, the principal 
god appears to be not Vishnu but Siva 

The Mahabharata and Pur anas contain legends which, 
though obscure, refer to conflicts of the worshippers of Siva 
with those who offered Vedic sacrifices as well as with the 
votaries of Vishnu, and to a subsequent reconciliation and 
blending of the various cults Among these is the well-known 
story of Daksha’s sacrifice to which Siva was not invited. 
Enraged at the omission he violently breaks up the sacrifice 
either in person or through a being whom he creates for the 
purpose, assaults the officiants and the gods who are present, 
and is pacified by receiving a share Similarly we hear 2 that he 
once seized a victim at a sacrifice and that the gods m fear 
allotted to him the choicest portion of the offerings These stories 
indicate that at one time Brahmans did not countenance his 
worship and he is even represented as saying to his wife that 
according to rule (dharmatah) he has no share in the sacrifice 3 . 
Possibly human victims were immolated in his honour, as they 
were in Kali’s until recently, for in the Mahabharata 4 it is 
related how Krishna expostulated with Jar&sandha who pro- 

1 Eg M&rkandeya, V&mana and Varaha Also the Skanda Upamshad 

* Mahabh Yanaparvan, 11001 if The Bh&gavata Parana, Book iv sec 2-7 
emphasizes more (dearly the objections of the Bishia to Sira as an enemy of Vedxo 
sacrifices and a patron of unhallowed ntes 

* Mahabh m see 2B3 In the same way the worship of Dionysus was once a 
novelty m Greece and not countenanced by the more conservative and respectable 
party See Enr Bacchne, 45 The Yarfha-Pnrina relates that the Sivaite scriptures 
were revealed for the benefit of certain Brahmans whose sms had rendered them 
mcapablo of performing Vedio ntes There is probably some troth m tins legend in 
so far as it means that Brahmans who were excommunicated lor some fault were 
disposed to become the ministers of non-Vedic cults 

* MahShh n secs 16, 22 ff 
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posed to offer to Siva a sacrifice of captive kings. In the Vishnu- 
Pur&na, Kpshpa fights with Siva and bums Benares Bat by 
the time that the Mahabharata was put together these q uar rels 
were not in an acute stage In several passages 1 Krishna is 
made to worship Siva as the Supreme Spirit and in others* vice 
versa Siva celebrates the glory of Krishna Vishnuites do not 
disbelieve in Siva but they regard him as a god of thiB world, 
whereas their own deity is cosmic and universal Many 
Vishnuite works* are said to be revealed by Siva uho oots as 
an intermediary between us and higher spheres. 

3 

In the following seotions I shall endeavour to relate the 
beginnings of sectarianism The sects whioh are now most 
important are relatively modem and arose in the twelfth 
oenttuy or later, hut the sectarian spirit can be traced book 
several centuries before our era. By sectarians I mean wor- 
shippers of Siva or Vishnu who were neither in complete 
sympathy with the ancient Brahmanism nor yet excommuni- 
cated by it and who had new texts and rites to replace or at 
least supplement the Vedas and the Vedio saonfioes. It u 
probable that the different types of early Indian religion had 
originally different geographioal spheres Brahmanism flourished 
in what we oaJl the United Provinces Buddhism arose m the 
regions to the east of this district and both Vishnuism and 
Sivaism are first heard of m the west 

The earliest sect of whioh we have any reoord ib that of the 
Bh&gavatas, who were or became Vishnuite At a date which 
it is impossible to fix but considerably before the epoch of 
Pfinnu, a tribe named the Y&davas occupied the country 
between Muttra and the shores of Gujarat Septs of this tribe 
were called Vfishm and S&ttvata The latter name bos passed 
into theology Krishna belonged to this sept and it is probable 
that this name V&sudeva was not originally a potronymio bu 
the name of a deity worshipped by it The hero Krishna was 
identified wth this god and subsequently when the Brahmans 
wished to bring this powerful sect within the pale of orthodoxy 

1 Drona p , 2802 B Anuafisnna-p , COO B 

* B g AniuSsana p , 080BR . 

• B g the Ahirbudhnyn Sup bits and Adhyitma B&moya?* 
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both were identified with Vishnu. In the Mahabharata 1 the rule 
or ritual (vidhi) of the SHttvatas is treated as equivalent to that 
of the BhAgavatas and a work called the SAtfcvata Samhita is 
still extant. BhAgavata appears to be the most general name 
of the sect or sects and means simply of the Lord (Bhagavat), 
that is worshippers of the one Lord 2 . Their religion is also oalled 
Ek&ntika dharma, or the rehgion with one object, that is 
monotheism 3 . 

A considerable literature grew up in this school and the 
principal treatise is often spoken of as PAncarAtra because it 
was revealed by NArAyana during five nights 4 The name how- 
ever appears to be stnctly speaking applicable to a system or 
body of doctrine and the usual term for the books m which this 
system is expounded is SamhitA All previous discussions and 
speculations about these works, of which little was known until 
recently, are superseded by Schrader’s publication of the 
Ahirbudhnya SamhitA, which appears to be representative of 
its class 3 . The names of over two hundred are cited and of these 
more than thirty are known to be extant in ms ■ The majority 
were composed in north-western India but the PAncarAtra 
doctrine spread to the Dravidian countries and new SamhitAs 
were produced them, the chief of which, the livara Samhita, 
can hardly be later than 800 a.d. t Of the older works Schrader 


1 fi&ntipar oooxxxvn, 12711 ff In the Bhagavad-gftA, Kpshna sava that he is 
VAsndova of the Vprimu. u 37 
1 Cf the title BhAgavata PurAna 

1 Ekfiyana a mentioned several tunes in the Ch&ndogya Up (vn 1, 2 and 
afterwards) as a branch of religious or literary knowledge and m connection with 
rada But it n i not represented as the highest or satisfying knowledge 

i m the Satapatha B r Nar&yaua a mentioned in connection with a sacrifice 

lasting five days, xm 8 1 

The Sssphit&s hitherto best known to orientalists appear to he late and 
spurious The Brihadhrahma SaiphitA published by the Anandaarama Frees mentions 
nunllttlia . 1 ... . .... 


its proper tiUe apparently is JaSnimntasAre) has been analyzed by Boussel in 
fietiJS**' " j U n PP ale atIy a late liturgical compilation of bttle originality. 

published by the Adyar Library in Madras.1916 Apparently the 
... ormB ° , caratra and PaficarStra are both found, but that with the long vowel is 

more usual Qoyind&oarya’sarticlemJ BAS 1911, p 951 mayalsobeconanlted 
Ahirbudh^u TiF"?** 7 «» Panshkare, Varaha, Brahma, SAttvata, Jaya and 
UoAifca ** s, all quoted as authoritative by either KAm Axraja or VedAnta 

m ** * qaal 40 tte Vedas YAmnnScArya, so it must then have been 

m CXM tcnco some centuries 

VOL n 


14 
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thinks that the Ahirbndhnya was written in Kashmir 1 between 
300 and 800 a d. and perhaps as early ns the fourth century 
It mentions the S&ttvala and Jayfikhya, which must therefore 
be older 

Tho most remarkable feature of this literature is its elaborate 
doctrine of evolution and emanation from the Deity, the world 
process being conceived in tho usual Hindu fashion as an alter- 
nation of production and destruction A distinction is drawn 
between pure and gross creation What we commonly call the 
Univcisc is bounded by tho shell of the cosmic egg and there 
arc innumerable such eggs, each with its own heavens and its 
own tutelary deities such as Brahmfi and Siva who arc sharply 
distinguished from Vishnu But beyond this multitude of 
worlds aro more mysterious and spiritual spheres, tho highest 
heaven or Vaiknntha wherein dwells God m his highest form 
(Para) with his Saktis®, certain archangels and liberated souls 
Evolution commences w hen at the end of the cosmic night the 
gakti of Vishnu 3 is differentiated from her Lord and assumes 
tho two forms of Force and Matter 4 Ho as differentiated from 
her is Vksudeva a porsonnl deity with six attributes 6 and is the 
first emanation, or Vyuha, of tho ineffable godhond From him 
proceeds Sankarslinna, from Sanknrshana Prndyumna, and from 
Pradyumna Amruddha These three Vyuhas take part m 
creation but also correspond to or preside over certain aspeots 
of human poraonably, namely Sankarshana to the soul that 
animates all beings, Pradyumna to intelligence and Amruddha 
to individuality. Strange to say these seem to be the names of 
distinguished personages m the Sattvata or Vnshni clan* Mere 
deification occurs m many countries but the transformation of 
heroes into metaphysical or psychological terms oould hardly 
have happened outside India. Next to the Vyflhas come twelve 

i The story of Svctadx ips or White Island in the Sant iparv an of tho Mahabharnla 
states definitely that Nnrndn recoil ed tho Pancarntra there ny 

« There is much diversity of statement as to whether there sre ono or m y 

^•Vishnu is the name of God in sll his sspocts, but especially God as the absolute 
Visndcx a is used both of God as the absolute and also as the first emanation ( yfl 

: sasx sues *, >•>» 

Peleriburg Lexicon 
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sub-Vyfihas, among whom is N&r&yajja 1 , and thirty-nine 
Avat&ras. All these beings are outside the cosmic eggs and our 
gross creation. As a prelude to this last there takes place the 
evolution of the aggregates or sources from which individual 
souls and matter are drawn, of space and of time, and finally of 
the elements, the process as described seeming to follow an older 
form of the S&nkhya philosophy than that known to us. The task 
of human souls is to attain liberation, but though the language 
of the Samhitas is not entirely consistent, the older view is that 
they become like to God, not that they are absorbed in him 3 . 

Thus it is not incorrect to say that the BMgavata religion 
is monotheistic and recognizes a creator of souls. Indeed 
Sankara® condemns it on the very ground that it makes indi- 
vidual souls originate from V&sudeva, in which case since they 
have an origin they must also have an end But B&m&nuja in 
replying to this criticism seems to depart from the older view, 
for he says that the Supreme Being voluntarily abides in four 
forms which include the soul, mind and the principle of indi- 
viduality This, if not Pantheism, is very different from 
European monotheism 4 

The history of these Bhagavatas, P&ncar&tras or worshippers 
of Vishnu must have begun several centuries before our era, for 
there are allusions to them in F&nini and the Niddesa 6 . The 
names of Vasudeva and Sankarshana occur in old inscriptions 3 
and the Greek Heliodoros oalls himself a Bhfigavata on the 
column found at Besnagar and supposed to date from the first 
part of the second century b.o. 

The P&ncar&tra was not Brahmamo in origin 7 and the form 

1 N&tayana like Vishnu is used to designate more than one aspeot of God. 
Sometimes it denotes the Absolute 

* ®* e brief sketch is based on Schrader's Int to the PtnaxrStra where the 
reader can find full fie tad s 

* Comment on Vedanta sfltras, n J 42 

* And, as Schrader observes, the evolutionary system of the P&ncar&tra, is 
practically concerned with only one force, the fiakti, which under the name Bhfiti is 
manifested as the Universe and as Knyfi vitalizes and governs it (p 31) 

0® ' Sutta-mpHto, 790, 792 The doctrine of the Vyilhas is expounded in the 
staoaohfirata SSntip ccoxn. 36 ff , 70 ff , cco XU 20 ff. 

* Lfider s last of Bmhmi inscript ions. No 6, supposed not to be later than 200 
n o and No 1112 supposed to be o£ the first century B .0 Sankarshana is also 
mentioned m the Knufoliya Arthatastro, an 3 

Some Seiphitfis emphasize the distinction lietnecn tho foil on ora of the Veda 
end the enlightened ones who worship the Lord See Schrader, ftfncardfra, p 97 
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of the S&nkhya philosophy from which it borrowed was also 
un-Brahmanic It seems to have grown up m north-western 
India in the centuries when Iranian influence was strong and 
may owe to Zoroastrianism the doctrine of the Vyflhas which 
finds a parallel in the relation of Ahura Mazda to Spenta Mainyn, 
his Holy Spirit, and m the Pravashis. It is also remarkable that 
God is oredited with siv attributes comparable with the six Am- 
esha Spentas. In other ways the F&ncar&tra seems to have some 
connection with late Buddhism Though it lays little stress 
on the worship of goddesses, yet all the Vyfihas and Avat&ras 
arc provided with Saktis, like the Buddhas and Bodhisattvas of 
tantnc Buddhism, and in the period of quiescence which follows 
on the dissolution of the Universe Vishnu is described under the 
name of Sfinya or the void It attaohes great importance to the 
Galra, the wheel or discus which denotes Vishnu’s will to be 1 , 
to evolve and maintain the universe, and it may have contri- 
buted some ideas to the very late form of Buddhism called 
It&laonkra. This very word is used in the Ahirbudhnya Samhitk 
as the name of one of the many wheels engaged m the work of 


evolution. , _ , , 

Though the Pancarfttra is connected with Krishna in its 
origin, it gives no prominenco to devotion to him under that 
Tinmn as do modem sects and it knowB nothing of the pastoral 
Krishna® It recommends the worship of the four Vyhbas" 
presiding over the four quarters m much the same way that 
late Buddhism adores the four Jmas depicted m somewhat 
similar forms Similarly the givaites say that Sim has five 
faces, namely IflLna or SadfiSiva (the highest, undifferentiated 
form of the deity) at the top and below Vflmadeva, Aghora, 
Tatpurusha and Sadyoj&ta, presiding respectively over the 
north, south, east and west It is thus clear that m 1 ®“ ] { 
centuries of our era (or perhaps even before it) * h !f® 
tendency in Vishnuism, Sivaism and MBlnymtBaJto 
alike to represent the ineffable godhead as manifes^ 
aspects somewhat more intelligible to human 
during m their turn many inferior manifestations Fos y 

i Syan) iti Senkalpa, Ahirbudh Sam n 7 In ,0I “® ^^IwrStra 

Bud^m ^rd Veirocane H the .ource ot tear 
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theory originated among the Vishnuites 1 , but as often happened 
in India it was adopted by their opponents. None of these 
theories are of much importance as living beliefs at the present 
day but their influence can. be seen in iconography. 

As a sect the P&noar&tras seem to have been a subdivision 
of the Bh&gavatas and probably at the present day many 
Viahnmtes would accept the second name but not the first. The 
Paficar&tra is studied at only a few places in southern India 
but its doctrines permeate the popular work called Bhaktamhlh 
and in view of the express approbation of R&m&nuja and other 
authorities it oan hardly be repudiated by the Sri-Vaishnavas. 
Bh&gavata is sometimes used in the south as a name for Sm&rtas 
■who practise Vedic rites and worship both Siva aud Vishnu*. 


V — ,.v - 

now forgotten, though they have left their traces in the legends 
which tell how the title of Krishna and others to divine honours 
was challenged Amalgamation was the usual method of con- 
ciliation. Several gods grew sufficiently important to become in 
the eyes of their worshippers the supreme spirit and at least 
four were united in the deity of the BhSgavatas, namely, 
V&sudeva, Krishna, Vishnu and N&r&yana. Of the first three 
I have spoken already. N&r&yana never became like Vishnu 
and Kpshna a great mythological figure, but in the late Vedio 
period he is a personification of the primaeval waters from 
which all things sprang or of the spirit which moved in them 8 . 
From this he easily became the supreme spirit who anima-tj^ all 
the universe and the name was probably acceptable to those 
who desired a purer and simpler worship because it was con- 
nected with comparatively few legends. Bnt there is some 
confusion m its use, for it is applied not only to the supreme 
bemg but to a double inoamation of him called Nara-N&c&yana, 
and images of the pair may still be seen in Vishnuite temples. 

jJ 01 fiT6 *<*>*» ("e (Wane, and Mhot m 

dWalnr^ 1 bUt , th ' y “ : I* 1 ' " ^ taw borrowed from Bud- 
* Mann t in.ii a c Bhatfaoharyo, Hindu Cutlet and Sectt, p, 686. 

Mann, i 10-11, identifies tom with Brahma and save. "The wateMwnMlI^l 
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They are said to have revealed the true dootnne to N&rada and 
ore invoked at the beginning of each book of the Mah&bh&rata 1 
One of the main theses of the N&rayaniya 2 is the identity of 
Narky an a and Vflsudova, the former being a Brahmanio, the 
latter a non-Brahmamo name for the Deity 

The celebrated Bhagavad-gita 3 which is still held in Buoh 
respect that, like the New Testament or Koran, it is used m 
law courts for the administration of oaths, is an early scripture 
of the BMgavata sect In it the doctrines of Krishna’s divinity, 
the power of faith and the efficacy of grace are fully established 
It is declared to be too hard for flesh and blood to find by 
meditation their way to the eternal imperceptible spirit, whereas 
Krishna comes straightway to those who moke him their sole 
desire “Set thy heart on me, beoome my devotee, sacrifice to 
me and worship thou me Then shalt thon come to me Truly 
I declare to thee thou art dear to me Leave all (other) religious 
duties and come to me as thy sole refuge I will deliver thee 
from thy sins Sorrow not” But the evolution of Sankarehana, 
etc , is not mentioned The poem has perhaps been re-edited 


1 They are said to hove been (ho sons of Dharma (religion or righteousness) and 
Ahnpsfi (not injuring) TJua is obvious allegory indicating that tho BMgavata 
religion rejected animal sacrifices At the beginning of the Narfyaniya (SSntip 
cccxxxv ) it u Bold that Narfij ana tho soul of the universe took birth in a quadruple 
form as tho offspring of Dharma, vie Kara, NSiiyana, Han and Krishna Hare sad 
Narayapa are ofton identified with Arjuna and VSsudova Eg Udyogap xxlx 19 

» Mahftbhfir xn ... 

* It is an episode m MaMbhdr Vi and in its present form was doubtless 
elaborated apart from the rest But wo may surmise that the incident of 
removing Arjuna’s scruples by a discourse appeared in the early versions i of thB 
story and also that tho discourse was longer and profounder than would aeem 
appropriate to the European reader of a tale of battles But as the Vedanta 
philosophy and the dootnno of Kpshna’s godhead developed, the discourae may 
have been amplified and made to rnolude later theological views Garbe in ms 


German tranaiauun — - 7 , , . nrm4(l . n 

of the inconsistencies as due to successive redactions and additions ^ 
some truth But these inconsistencies m theology are common to all 
wntrngB and I tlunk the mam cause for them must be sought not f 

Xrehon and combination of documents, as in a mixed and eclectic moderf 
thought Even in European books of the first rank inconsistencies are not onMown 
andUiey need not cause surprise in works which were not rnitUm id loro i 
nutted to memory A poet composing a long religious poemmthis way 
« ®my todus fed, both that God is everything and also that he u a v^r 

may verywell express mtet 

Jrther hand the editors of such poems are undoubtedly tempted to 
later popular doo trines 
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and interpolated several times but the strata can hardly be 
distinguished, for the whole work, if not exactly paradoxical, 
is eclectic and continually argues that what is apparently highest 
is not best for a particular person. The Hindus generally regard 
the contemplative life as the highest, but the Bhagavad-gitfi is 
insistent in enjoining unselfish action it admits that the supreme 
reality canno t be grasped by the mind or expressed in speech, 
but it r ecommends the worship of a personal deity. Even the 
older parts of the poem appear to be considerably later than 
Buddhism. But its mythology, if not Vedio, is also hardly 
P ur anic and it knows nothing of the legends about the pastoral 
Krishna It presupposes the S&nkhya and Yoga, though in what 
stage of development it is hard to say, and in many respects its 
style resembles the later TJpanishads. I should suppose that it 
assumed its present form about the time of the Christian era, 
rather before than after, and I do not think it owes anything 
to direct Christian influence In its original form it may have 
been considerably older. 

The Bhagavad-gitfi identifies Krishna with Vfisndeva and 
with Vishnu but does not mention N&rfiyaija and from its general 
style I should imagine the N&rfiyaniya to be a later poem. If bo, 
the evolution of BMgavata theology will be that Krishna, a 
great hero in a tribe lying outside the sphere of Brahmanism, 
is first identified with Vfisudeva, the god of that tube, and then 
both of them with Vishiju At this stage the Bhagavad-gitfi. was 
composed. A later current of speculation added Nfirfiyana to 
the already complex figure, and a still later one, not accepted 
by all sects, brought the pastoral and amorous legends of 
Krishna Thus the history of the Bhfigavatas illustrates the 
Indian disposition to combine gods and to see in each of them 
only an aspect of the one But until a later period the types of 
divinity known as Vishiiu and Siva resisted combination The 
worshippers of Siva have m all periods shown less inclination 
than the Vishnuites to form distinct and separate bodies and 
the earliest Sivaite sect of which we know anything, the 
BSiupatas 1 , arose slightly later than the Bhfigavatas. 

1 The name appears not to be m common use now, but the PiUupata school u 
reviewed in the Rarva-darAana sangraha (e 1330} 
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S l gramm “£ n < c - 1B0 b.o ) mentions devotees of 

Sson to dtbST ° f aDd Si / nda ®« » thus no 
SI" 4 thatworshippers of &va were recognised as 

] 200 B 0l onwardB I^rther it seems probable 

Si? t® f “ der ” yearly teacher of the sect was anLefao 
^ L i kuJin or kakuliga, the club-bearer. The V4yu PnrAna* 
f* akea blv& **& tfaat he will enter an unowned corpse and 

ZS f0nn at K&ySrohana, which has been 
identified with Kfirv&n in Baroda. Now the V4yu ib beheved 
to be the oldest of the Pur&nas, and it is probable that this 
Lakuhn whom it mentions lived before rather than after our 
era and was especially connected with the P&Snpata sect. This 
word m derived from Padnpati, the Lord of cattle, an old tide 
of Budra afterwards explained to mean the Lord of human 
souls In the S&ntiparvan 8 five systems of knowledge are 
mentioned Sankhya, Yoga, die Vedas, PMupatam and Pan- 
caratram, promulgated respectively by Kapila, Hiranyagarbha, 
Apantaratamas, giva the Lord of spirits and son of Brahma, 
and "The Lord (Bhagavdn) himself” The author of these 
VBrses, who evidently supported the Phncarhtra, considered that 
these five names represented the chief existing or permissible 
varieties of religious thought. The omission of the Vedanta is 
remarkable but perhaps it is included under Veda Hence we 
may conclude that when this passage was written (that is 
probably before 400 a D and perhaps about the beginning of 
our era) there were two popular religions ranking in public 


1 fcvabhigavata, see his comment on Pimm, v 3 69 and v 2 76 The name u 
remarkable and suggests that the Sivaites may have imitated the Bhlgavatae 
• r xzui 209 Tho Bibliotheca Ini edition reads Mekuli Aufrecht (Jodi MSS.) 
has Laknll The same story is found m Linga P ohap xxrv Lakulf is said to have 
had four pupils who founded four branches Lakuhn docs not play an important 
part in modem Sivaism but is mentioned in inscriptions from the tenth till the 
thirteenth centuries. The Sarva-darians-sangraha describes the Nsknliia Pitapats 
system and quotes Naknlisa who is dearly the same as Lakohn The figures on 
Knshan corns representing Siva as holding a clnh may be meant for Lalcnlin hut 
also may be influenced by Greek figures o £ Eerakles See for Lakulin Fleet in 
JR AS 1907, pp 419 ff and Bhandarkar Vaiehnavntm and 6atmm, pp USB 
The cons of Wema Khdphises bear the title Mahiivara, apparently meaning 
worshipper of the Great Lord Temples in south Lidia seem to have been named 
after Kiyarohana in the seventh century in See Gopmitha Rao, Hindu lcono 
graph y, u p 16 * Mahibhir xn 
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esteem with the philosophic and ritual doctrines of the Brahmans. 
The MaMbh&rata contains a hymn 1 which praises Siva under 
1008 names and is not without resemblance to the Bhagavad- 
gifcl It contains a larger number of strange epithets, but Siva 
is also extolled as the All-God, who asks for devotion and grants 
grace At the close of the hymn Siva says that he haB introduced 
the P&Supata religion which partly contradicts and partly agrees 
with the institutions of caste and the Adramas, but is blamed 
by fools*. 

These last words hint that the Pk&upatas laid th ems elves 


sounds and gestures 3 . But in such matters they were outdone 
by other sects called K&p&hkas or KfiUtmukhas. These carried 
skulls and ate the flesh of corpses, and were the fore-runners of 

fTlftfilf.lltr Arrlinmn mliA £— i • _ ■« . .. 


wuj msny ngnons, wno were frequent in northern India especially 
near Mount Abu and Gimar a century ago and perhaps axe not 
yet quite extinct. The biographers of Sankara* represent him 
as contending with these demoniac fanatirn net. -with the 


w U1 *umag wisn Wiese demoniac fanatics not merely with the 

TV* * .... * 


mi ni 1 1 , 

. Hindu authorities treat the P&upatas as distinct from the 

in the f 1 ^ ait fn’ ^ diatiTlctl0a kept up in Camhoja 
“ the fourteenth century. The gams appear to be XX 

Wh ° Pr ^ tice a sane rifcual - different 

L vS^veZiri 1 ? 41 * 8 0f thek 0TO but wherefls 

own fZT rt ^ U P tab* many sects each revering its 
present fet^S^S°??’. the d not a ^ted body, 
below in h,«s p ~ „ ^T 1810118 ’ 118 exi st I shall notice 

them accept a lustorical connection 6 . Most of 

accept a system of theology or philosophy* which starts 

* ITthAVV". . ..... .. 


. • tea: rr i— «> « 

» Vedinte sC?^; 3g ap w and 4518 ““““fa of R&m&nuja and. 

*“"* th » ^v<*Mhintam of southern Inia and 
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with three principles, all without beginning or end. These are 
Pati or the Lord, that is fSiva. Pa4u, or the individual soul 
P3Sa or the fetter, that is matter or Karma 1 . The task of the 
soul is to get free of its fetters and attain to the state of $va 
But this final deliverance is not quite the same as the identity 
with Brahman taught by the Vcdfinta. the soul becomes a £iva, 
equal to the deity in power and knowledge but still dependent 
on him rather than identical with him 2 . 

Peculiar to fjaiva theology is the doctrine of the five kaS- 
cukas 3 or envelopes which limit the soul. Spirit in itself is free 
it is timeless and knows no restrictions of space, enjoyment, 
knowledge and power. But when spirit is contracted to indi- 
vidual experience, it can apprehend the universe only as a series 
of changes in time and place, its enjoyment, knowledge and 
power are cramped and curtailed by the limits of personality. 
The terminology of the Saivas is original but the theoiy appears 
to be an elaboration of the Pancar&tra thesis that the soul is 
surrounded by the sheath of Tfikyi 

The early literature of the w orshippers of Siva (corresponding 
to the Samhit&s of the Pfincarktras) appears to have consisted 
of twenty-eight works composed in Sanskrit and called Agamas 4 . 
There is fairly good evidence for their antiquity. Tirumidar, one 
of the earliest Tamil poets who is believed to have lived in the 
first centuries of our era, speaks of them with enthusiasm and 
the Buddhist Sanskrit works called Agamas (corresponding to 


i The Pifepatoi «eem to attach leu importance to lhre triad, though an they 
amak ot Pali, Bofu and the. nnpunlJW of the tool there i* not much difference 
IP their vievre til eatreaUon and free mD they differed dighfly ■from MjtfiaiMj, 
mnee they held that for* u the uniterea! and ahwlote Caere, fire «lion» of m 
Tidnala bung effective only in re far o« they are re conformity with 
The Saiva nddhfoiU however bolda that Siva’s will » not irruptctive of mdividu I 
Karma, although h» independence re not thereby diminished Ho i( hko a m 
holding a magnet and directing the movements til needlra 

tl " 

which the Saivmcnnmeratc 30 and ore Wla,mynb.rtga,^idy&on^ ^ 

■with mtyatva, vySpakatva, P 6 !^ 7 ®’ 7c 'fl J6fl where he points out 

ftatth” prevalent to KwtV’/orei. of perception and 

also many articles in the fSiidhinta-Dtptkn 
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the Pali Mk&yas) cannot be later than that period. It is highly 
probable that the same word was in use among both Hindus 
and B uddhis ts at the same time. And since the MahUbhArata 
me ntions the Pfiiupatam, there is no difficulty in supposing that 
expositions of !§ivaite doctrine were current in the first century 
a d. or even b.c. But unless more texts of the Agamas come to 
light the question of their age has little practical importance, 
for it is said by native scholars that of the twenty-eight primary 
boohs there survive only fragments of twenty, which treat of 
ritual, besides the verses which form the text expounded at 
length in the Sivan&nabotham 1 * . There are also said to be 120 
TTp&gamas of which only two or three have been preserved 
entire Of these two have been printed in part, the Mrigendra 
and Paushkara 8 . The former is cited in the Sarva-darSana- 
sangraha (about 1330) but does not show any signs of great 
antiquity It is thus clear that the Agamas are not much studied 
by modem Sivaitcs but it is unhesitatingly stated that they are 
a revelation direct from Siva and equal to the Veda 3 and this 
affirmation is important, even though the texts so praised are 
little known, for it testifies to the general feeling that there are 
other revelations than the Veda But the Vedas, and the 
Ved&nta Sfltras are not ignored. The latter are read in the light 
of Mlakantha’s 4 * * * commentary which is considered by south 
Indian Pandits to be prior to Sankara 

1 They are taken from the Agama called Banrava The Siraites of Kashmir 
appear to have regarded the extant Siva-sfitraa as an Agama 

* The Sanskrit text and translation of the Mngendra are published m the 
Siddhdnia-Dipila, vol xv 1001 B It is sometimes described as an Upagama and 

eomotimes as the JnfinapSda of the K&mika Agama 

* So Tmundlar NUakantba m his commentary on the Vedanta Sfltraa says. 

“I see no difference between the Veda and the Saivagama ” 

* Or £rtkan{ba The commentary is translated m StddMnla-Dtptla, vol I B. 

In spite of seotanan views as to its early date, it seems to be influenced by the 

vims and language of Btun&nnja 



CHAPTER XXVIII 

& ANKARA SIVAISM IN SOUTHERN INDIA. 
KASHMIR. LINGlYATS 


1 

About the sixth century a.d the decadence of Buddhism and 
the imngoration of Brahmanism were both well advanced The 
Mahabharata existed as a great collection of epic and religions 
poetry and the older Pur anas were already composed Even 


huo |jicoouv uofj auuuviiucg vuuqa no to/ wuouwu uivnvi r iouhu 

c ommands the allegiance of the majority and naturally it is hard 
to describe the distribution of sects m earlier times The monu- 
ments of the Guptas (for instance the ruins at Eran) suggest 
that they were Vishnuites but a little later the cult of Siva 
becomes more prominent. The Emperor Harsha (612-648) and 
his family were eoleotio, honouring Siva, the Sun and the 
Buddha, but it is not recorded that they worshipped Vishnu 
Bftna who lived at his court indicates 1 that Sivaism was the 
predominant form of worship, but also mentions Buddhists and 
Bhagavatas. Hsuan Chuang on the other hand holds him up as 
a devout Buddhist. Great Sivaite shnnes m different parte of 
Tr^m such as the temple of Bhuvaneshwar in Onssa and the 
•KmIimi at Ellora were probably constructed in the seventh 
century and it is likely that in the defeat of Buddhism the 
worshippers of Siva played an active part 

This confliot is connected with the names of Kumarua 
Bhatta (c. 726 A n ) and Sankara Aokrya (c 800 ad) It clearly 
represents forces which oannot be restricted to the character of 
individuals or the span of human lives. Hie elements winch 
compose Hinduism had been vigorous long before to eighth 
century and Buddhism, though decadent, continued to exist m 
I ndia- later. But probably the careers of these two men a* 6 
best record of the decisive turn of the tide It is o£ten s “ 
they revived Hinduism, but however much toy insisted on to 

i In various allusions to be found* the KMembart and Haishaoanto. 
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authority of ancient tradition, the real result of their labours 
was not to re-establish the order of things which prevailed before 
the rise of Buddhism, but to give authority and solidity to the 
mixture of Brahmanism, Buddhism and popular beliefs which 
had grown up. Kum&nla is said to have been a Brahman of 
Bihar who was a Buddhist monk but became a worshipper of 
Siva and so zealous a persecutor of his former faith that he 
persuaded a king of his time named Sudhanvan to exterminate 
it from the Himalaya to Cape Comorin This is a monstrous 
exaggeration but he was doubtless a determined enemy of the 
Buddhists, as can be seen from his philosophical works 1 * . He 
taught little about metaphysics or the nature of God, but he 
insisted on the necessity and effioaoy of Vedic rites. 

More important both as a t hinke r and an organizer was 
Sankara There is some discrepancy in the traditions of his 
birth, but he was probably bom about 788 a d * in a family of 
Nambutiri Brahmans at Kaladi 3 in the Cochin state. Kaladi 
oocupies a healthy position at some height above the sea level 
and the neighbourhood is now used as a sanatorium. The cocoa- 
nut trees and towered temples which mark many south Indian 
landscapes are absent, and paddy fields alternate with a jungle 
of flowering plants studded with clumps of bamboos. A broad 
nver broken by sandbanks winds through the district ana-sear 
the villages there are often beautiful avenues of great trees. 
Not far distant is Tricbur which possesses a Vedic college and 
a large temple, forbidden to Europeans but like most edifices 
m Malabar modest in architecture This is not the land of giant 
gopurams and multitudinous sculpture, but of lives dedicated 

1 The best known of tliesa is the Tantravarttika, a commentary on the Piirva- 
mimimsi 

1 This is the generally accepted date and does not appear to conflict with 
anything else that is at present known of Sankara An alternative suggestion is 
some date between B90 and 850 (see Telang, IA nn 1884, p 95 and Fleet, I.A. 
xvi 1887, p 41) But m this case, it la very attange that I-Chmg does not mention 
so conspicuous an enemy of the Buddhists It does not seem to me that the nse of 
FOraavarman’s name by Sankara in an illustration [Comm, on Vedanta Sat it i 17) 
necessarily implies they were contemporaries, but it does prove that he cannot have 
lived before Pflmuvn rmnw 

* Another tradition says he was horn at Chidambaram, hut the temple at 
Badtmath m the Himalayas said to have been founded by him has always been 
served by Nambutin Brahmans from Malabar In 1910 a great temple erected m 
ms honour was consecrated at Kaladi. 
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to Hid acquisition of traditional learning and tho daily perform- 
ance of complicated lint inconspicuous rites 

The accounts of Sankara’s life are little but a collection of 
legends, in which, lion ever, the following facts stand out Ho 
was tlw pupil of Govind a, who was himself the pupil of Gauda- 
pfida and this connection would bo important could wo bo 
certain that this Gaudapfida was the author of tho metrical 
treat iso on philosophy boating his name. Ho wrote popular 
hymns as well as commentaries on tho Upnnishada, Vedftnta 
Sutras and Bhogarnd-gUft, thus recognizing both Vcdic and 
post-Vrdic lit eratiire ■ ho resided for some time on tho Narbudda 
and at Benares, and in the course of tho journeys in which hko 
Paul he gave vent to his activity, ho founded four maths or 
monasteries, nl Sringeri, Puri, Diwlrnku and Bndnnath m tho 
Himalaya Near tho Jotter ho died before ho was an old man. 
On his dent libed he is said to havo asked foigiveness for going 
on pilgnmngcs and frequenting temples, because by so doing 
be had seemed to forget that God is everywhere. 

It is clear that his work both ns an author and organizer 
was considerable nnrl permanent, and that much of bis careor 
was spent outside Drnvidian lands His greatest achievement 
was liis exposition of the Vedanta, of which I treat elsewhere. 
Ho based his arguments unreservedly on the Vedic texts and 
aimed at being merely conservative, but those texts and even 
the ancient commentaries nro obscure and inconsistent, and it 
w ns reserved for his genius to produco from thorn a system which 
in consistency, thoroughness and profundity holds the first place 
,n Indian philosophy. His work did not consist, as ; he tamseU 
supposed, in harmonizing the Upnmshads In ^department 
of interpretation ho is as uncritical as other orthodox co - 
mentators, but ho took tho most profound thoughteoftheow 
literature and boldly constructed with them a great edifice of 
speculation. Since his time the Vedfinta bus becn rega^ed 
the principal philosophy of Ind.a-a position which it ^does not 
scorn to have held before-and Ids interpretation _ of it, * g 

often contested and not suited to pop ulaTKh &°Y " 

the respect and to some extent the adherence of most educated 

^practical religion he dearly felt, as every Indian refojmj 
shU S fed, the want of discipline and a common standard. 
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Though the Buddhism of his day had ceased to satisfy the needs 
of India, he saw that its strength lay in its morality, its relative 
freedom from superstition and its ecclesiastical organization. 
Accordingly he denounced extravagant seots 1 and forbade such 
practices as branding. He also instituted an order of ascetics®. 
In doing this he was not only trying to obtain for Hinduism 
the disciplinary advantages of the Buddhist church but also 
to break through the rule prescribing that a Brahman must 
first be a householder and only late in life devote himself 
entirely to religion This rule did the Brahmans good service in 
insuring the continuity and respectability of their class bnt it 
tended to drive enthusiasts to other creeds 

It does not seem that any sect can plausibly claim Sankara 
as founder or adherent. His real religion was Ved&ntism and 
this, though not incompatible with sectarian worship, is pre- 
disposed to he impartial The legend says that when summoned 
to his mother’s deathbed, he spoke to her first of the Vedknta 
philosophy Bnt she hade him give her some consolation which 
she could understand So he reoited a hymn to Siva, hut when 
the attendants of that god appeared she was frightened. 
Sankara then recited a hymn to Vishnu and when his gentler 
messengers came to her bedside, she gave her son her blessing 
and allowed them to take her willing soul 

This story implies that he was ready to sanction any form 
of reputable worship with a slight bias towards Vishnuism 3 . 
At the present day the Sm&rtas, who consider themselves his 
followers, have a preference for the worship of Siva. But the 
basis of their faith is not Sivaism bnt the recognition of the 

* Hw conflicts with them arc described m works called Sankara - vij ay a of which 
at least four are extant 

1 They are called Da&aa&mis which merely means that each ascetic bears one 
or other of ten Humamea (Sarswati, B ha rati, Tirtha, etc ) See for a further account 
of them Jogendra Nath Bhattacharya, Hindu Castes and Sects, pp 374-379 

The order in all its branches seems to have strong pantheistic inclinations They 
mutter the formula Sivo'ham, I am Siva 

* I have been told by *outh Indian pandits that they think Sankara was bom 
in a Bb&gavata family and that there is some evidence his kinsmen were trustees 
of a temple of Kpshna The §&ktas also claim him, but the tradition that he opposed 
the £&ktas is strong and probable Many hymns addressed to Vishnu, Siva and 
various forms of Durga are attributed to him I have not been able to discover 
what u the external evidence for their anthenticity but hymns must have been 
popular m south India before the time of Sankara and it is eminently probable 
that he did not neglect this important branch of composition 
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great body of Indian traditions known as Smriti. And that, 
next to Ved&ntism, was the essence of Sankara’s teaching he 
wished to regard tradition as a coherent whole, based on the 
eternal Veda but including authoritative Smriti to be inter- 
preted in the light of the Veda, and thus he hoped to correot 
extravagant and partial views and to lead to those heights 
whence it is seen that all is one, "without difference ” 

The results of Sankara’s labours may still be seen m the 
organization of southern Hinduism which is more complete than 
in the north. It is even said that the head of the fSnngeri 
monastery in Mysore exercises an authority over SmfLrta 
Brahmans similar to that of the Pope 1 This is probably an 
exaggeration but his dooision is accepted as settling oaste 
disputes, and even to-day the Snngen math* is one of the most 
important religious institutions in India The abbot, who is 
known as Jagadguru, is head of the Sm&rta Brahmans The 
present oooupant is said to be thirty-third in succession from 
{Sankara and n umb ers among his predecessors Sfiyanficfiiya, the 
celebrated Vcdic commentator who lived in the fourteenth 
century. The continued prosperity of this establishment and of 
other religious corporations in the Dravidian country, whereas 
the Mohammedans destroyed all monasteries whether Hindu or 
Buddhist m the north, is one of the reasons for certain differences 
in northern and southern Hinduism For instance in northern 
T nHm ft ny Brohman, whatever his avocation may be, is allowed 


bu uonvuu xcugwua , 

India Brahmans are divided into Laulokas or secular and 
Bhikshus or religious The latter are householders, the name 
having lost its monastic sense, but they have the exclusive ngnt 
of officiating and acting as Gurus and thus form a mamett 

clergy. 


i See Bhattaobaiya, Hindu 0<uta and Sub, p 18 , , cg 

* » Thu math has an endowment of about £6000 a year, * 

of Viiayanagar The Guru » treated with great respect Hu 
oroaswaye toprevont anyone 

not onliko a papal turn, and wooden shoes covered with sue 

account of Sntjen in J. llylhio Soe«*y (Ito wSUk W® 8 - 

-ris is* ss-fij-aas 

Stodmaihs, Sumeru, ParamStman and Soatrflthajnina 
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It Is possible that the influence of Sankara may have had 
a puritanical side which partly accounts for the degeneration 
of later Indian art His higher teaching inculcated a spiritual 
creed which needed no shrines, while for those who required 
ntes he recommended the old Brahmanio ritual rather than the 
modem temple eultus The result of this may have been that 
piety and learning were diverted from art, so that architecture 
and sculpture ceased to be m touch with the best religious 


The debt of Sankara to Buddhism is an interesting question. 
He indited polemics against it and contributed materially to ite 
downfall, but yet if the success of creeds is to be measured by 
the permanence of ideas, there is some reason for thinking that 
the vanquished led the conqueror captive. Sankara’s approval 
both in theory and in practice of the monastic lif e is Buddhistic 
rather than Brahmanical 1 . The doctrines of M&yfL and the 
distinction between higher and lower truth, which are of cardinal 
importance in his philosophy, receive only dubious support from 
the Upanishads and from B&dar&yana, but axe practically 
identical with the teachings of the Mfidhyamika School of 
Buddhism and it was towards this line of thought rather 
towards the theism of the P&Supatas or Bhfigavatas that he was 
drawn The affinity was recognized in India, for Sankara and his 
school were stigmatized by their opponents as Buddhists in 


The reader will perhaps have noticed that up to the career 
of Sankara we have been concerned exclusively with northern 
India, and erven Sankara, though a native of 'the south, lived 
ui the north and it was the traditional sacred lore of the 
non* which he desired to establish as orthodoxy Not only the 
n^ ra,tUre ’ Bralunani ° M as Buddhist, hut most of 
t ignore the great stretch of Dr&vidi&n country which 

ozm the southern portion of the peninsula and if the Bftm&yana 
~“ g 01 s bridge and the conquest of Lanka this is clearly 
cxoursiou into the realms of fancy. Yet the Dravidian dis- 

1 That. 


the site -AX f?* 8011 40 suppose that the Math of Snngeti was found 
p 161 monast «T See Journal of Zlythtc Society, Bangalore, 

Racehanna-banddha See for farther details Book it ohap. zzi ad fin. 
VOL II 


founded on 
1916, 
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tricfcs are ample m extent, their monuments are r emarkable, 
their languages are cultivated, and Tamil literature possesses 
considerable interest, antiquity and originality. Unfortunately 
in dealing with these countries we experience in an unusually 
acute form the difficulties which beset every attempt to trace 
the history of ideas in India, namely, the absence of chronology. 
Before 1000 a.d. materials for a connected history are hardly 
accessible There are, however, many inscriptions and a mass 
of literature (itself of disputable date) containing historical 
allusions, and from these may be put together not so muoh a 
skele ton or framework as piotures of ancient life and thought 
which may be arranged in a plausible order. 

It may be said that where everything is so vague, it would 
be better to dismiss the whole subjeot of southern India and its 
religion, pending the acquisition of more oertain information, 
and tliis is what many wnters have done. But such wide 
regions, so many centuries, such important phases of literature 
and thought aro involved, that it is better to run the risk of 
presenting them in false sequence than to ignore them. Briefly 
it may be regarded as certain that in the early centimes of our 
era Buddhism, Jainism and Brahmanism all flourished in 
Dravidian lands The first two gradually decayed and made way 
for the last, although Jainism remained powerful until the tenth 
century. At a fairly early date there were influential Sivaite 
and Vishnuite seots, each with a devotional literature m the 
vemaoular Somewhat later this literature takes a more pbilo- 


fiopmc ana eccxesiua wwi waj^ ^ x 

of teachers Tamil Sivaism, though important for the south, has 
not spread much beyond its own province, but the Vishnuism 


associated wi&n sucu euuuwu * - — - — 

has influenced all India, and the latter teacher is the spiritual 
ancestor of the Kabirpanthis, Sikhs and various unorthodox 
sects. Political circumstances too tended to increase the m 
portance of the south in religion, for when nearly all *e «orth 
was in Moslirn hands the kingdom of Vijayanagar wasformore 
"two centuries (c. 1330-1605) the bulwark of Hmdmsm. 
But in fi lling up this outline the possibilities of error mu 
remembered The poems of Mamkka-Vafagar have such m- 
dmdmdity of thought and style that one would supposethem 
to mark a Conspicuous religious movement Yet some auth 
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refer them to the third century and others to the eleventh, nor 
has any standard been formulated for distinguishing earlier and 
later varieties of Tamil 

I have already mentioned the view that the worship of Siva 
and the Linga is Dravidian in origin and borrowed by the 
Aryans There is no proof that this worship had its first home 
in the south and spread northwards, for the Vedic and epic 
literature provides a sufficient pedigree for Siva But this deity 
always collected round himself attributes and epithets which 
are not those of the Vedio gods but correspond with what we 
know of non-Aryan Indian mythology It is possible that these 
un-Aryan cults attained in Dravidian lands fuller and more 
independent development than in the countries colonized by 
the Aryans, so that the portrait of Siva, especially as drawn 
by Tamil writers, does retain the features of some old Dravidian 
deity, a deity who dances, who sports among men and bewilders 
them by his puzzling disguises and transformations 1 But it is 
not proved that Siva was the chief god of the early Tamils 
An ancient poem, the Purra-Porul Venbft-M&lai 2 , which contains 
hardly any allusions to him mentions as the principal objects 
of worship the goddess Kottavai (Viotonous) and her Bon 
Muruvan Popular legends® clearly indicate a former struggle 
between the old religion and Hinduism ending as usual in the 
recognition by the Brahmans of the ancient gods m a slightly 
modified form 

We have no records whatever of the introduction of Brah- 
manism into southern India but it may reasonably be supposed 
to have made its appearanoe there several centuries before our 
era, though in what form or with what strength we cannot say. 
Tradition credits Agastya and Fara4u-BAma with having estab- 
lished colonies of Brahmans m the south at undated but remote 
epochs But whatever colonization oocurred was not on a large 
scale An inscription found in Mysore 4 states that Mukkanna 
Kadamba (who probably lived in the third century ad) 
imported a number of Brahman fa mili es from the north, 

* The dd folklore of Bengal gives a picture of Siva, the peasant’s god, which 

“ 5 Tedl0 nor Dravidian See Dinesh Chandra Sen, Bengali Lang and Lit 

PP 88 ff and 239 ff 

* J BAS 1899, p 242 

* ® ce ,onie ounous examples in Whitehead’s Village Gods of South India 
Bice, ihjtorc and Coorgfrom the Inscriptions, pp 27 and 204. 
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because he could find none in the south. Though this language 
may be exaggerated, it is evidence that Brahmans cannot have 
been numerous at that time and it is probable that Buddhism 
and Jainism were better represented Three of Asoka’s inscrip- 
tions have been found m Mysore and m his last edict describing 
his missionary efforts he includes “the kingB of the Pandyas 
and Colas in the south 11 among the conquests of Buddhism 
Mahinda founded a monastery in the Tanjore district and 
probably established Buddhism at various points of the Tamil 
country on his way to Ceylon 1 There is therefore no reason to 
be doubtful of Buddhist activity, literary or other, if evidence for 
it is forthcoming Hsuan Chnang m 640 a d deplores the decay 
of Buddhism and speaks of the ruins of many old monasteries. 

According to Jam tradition, which some think is supported 
by inscriptions at fSravana-E elgola 2 , Bhadrabahu accompanied 
by Candra Gupta (identified with the Matuya king of that name) 
led a migration of Jains from the north to Mysore about 300 B o 
The authenticity of this tradition has been much criticized but 
it can hardly be disputed that Jainism came to southern India 
about the same time as Buddhism and had there an equally 


vigorous and even longer existence 

Most Tamil soholars are agreed in referring the oldest Tamil 
literature to the first three centimes of our era and I see nothing 
improbable m this We know that Asoka introduced Buddhism 
into south India About the time of the Christian era there are 
many indications that it was a civilized country® which main- 
tained commercial relations with Borne and it is reasonable to 
suppose that it had a literature According to native tradition 
there were three successive Sanghams, or Academies, at Madura 
The two earlier appear to be mythical, but the third has some 
historical basis, although it is probable that poems belonging 
to several centuries have been associated with it Among those 
which have been plausibly referred to the second century a n 
are the two narrative poems (Silappadhikaram and alaiu- 


i The early Btahm. inscriptions of southern Indm 0 ™ Ba,d to J^ S» 

Dramdmn language with an adrai'ttnr# not of Sanskn- bat of Pa 
Arch Surety India, 191 1—12, Part I p 23 - 1092 , 

1 gee Bice, Mysore and Corny, pp 3-6 and Fleet a criticisms. 


P ^The Tenons notices in European classical authors as well as in the Sinhalese 
chronicles proie this 
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wSirVm.ini as well as the celebrated collection of didactic verses 
known as the Rural. The first two poems, especially the Meni- 
mfekhalai, are Buddhist in tone The Rural is ethical rather than 
religious, it hardly mentions the deity 1 * , shows no interest in 
Brahmanie philosophy or ritual and extols a householder’s life 
above an ascetic’s The Naladiy&r is an anthology of somewhat 
similar Jain poems which as a collection is said to date from 
the eighth century, though verses in it may be older. This Jain 
and Buddhist literature doeB not appear to have attained any 
religious importance or to have been regarded as even quari- 
canonical, hut the Dravidian Hindus produced two large collec- 
tions of sacred works, one fSivaite the other Vishnuite, which in 
popular esteem rival the sanotity of the Vedas. Both consist of 
hymns, attributed to a succession of saints and Brill sung in the 
temple worship, and in both sects the saints are followed by 
a series of teachers and philosophers. We will take the fsivaites 
first. 


3 

Their collection of hymns is known as Tirumurai, and was 
oompiled by Nambi-Andar-Nambi said to have lived under 
King Rajar&ja (e 1000 ad). The first portion of it, known as 
Dev&ram, contains the hymns of Sambandha, Appar and 
Sundara. These persons are the most eminent of the sixty-three 
saints 1 of the southern Sivaites and are credited with many 
miracles. Tamil scholars 3 consider that Sambandha cannot have 
lived later than the beginning of the seventh century. He was 
an adversary of the Jains and Appar is said to have been 
persecuted by the Buddhists. Of the other works comprised 
in the Tirumurai the most important is the Tmiv%agam of 
MfLijikka-Ya^agax 4 , one of the finest devotional poems which 
India can show. It is not, like the Bhagavad-git&, an exposition 
by the deity, but an outpouring of the soul to the deity. It only 
incidentally explains the poet’s views: its main purpose ie to 
tell of his emotions, experiences and aspirations. This oharaoter- 

1 Except in the first chapter. 

* A complete list of them is given in Fonlkcs, Caltehum of tht Shatva rdtgton, 

1803, p 21. ' 

* Tamilian AnUquary, 3, 1909, pp 1-05 

* Edited and translated by Pope, 1900 
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isfcic seems not to be personal but to mart the whole school of 
Tamil Saiva writers 

This school, which is often called the Siddh&nta 1 , though 
perhaps that term is better restricted to later philosophical 
writers, is dearly alan to the Pu£upata but alike m thought, 
sentiment and ritual far more refined It is in fact one of the 
most powerful and interesting forms which Hind uism has 
assumed and it has even attracted the sympathetic interest of 
Christians The fervour of its utterances, the appeals to God as 
a loving father, seem duo to the temperament of the Tamils, 
such sentiments do not find so clear an expression in other 
parts of India But still the whole system, though heated in 
the furnace of Dravidian emotion, has not been recast in a new 
mould Its dogmas are those common to Sivaism in other parts 
and it accepts as its ultimate authority the twenty-eight Saiva 
Agamns This however does not detract from the beauty of the 
specialnote and tone which soundmits Tamil hymns and prayers 

Whatever the teaolung of the httle known Agamae may be, 
the Saiva-Siddh&nta is closely allied to the Yoga and theistio 
forms of the Sftnkhya It accepts the three ultimates, Pafa the 
Lord, Pa&i his flock or souls, and Pfiia the fetter or matter. 
So high is the first of these three entities exalted, so earnestly 
supplicated, that he seems to attain a position like that of Allah 
in Mohammedanism, as Creator and Disposer But m spite of 
occasional phrases, the view of the Yoga that all three— God, 
souls and matter— are eternal is maintained 2 Between the 
world periods there axe pauses of quiescence and at the end of 
these Siva evolves the universe and souls That he may act in 
them he also evolves from himself his energy or Parayatfa (Sk 
Sakti) But this does not prevont the god himself m a personal 
and often visible form from being for his devotees the one central 
and living reality The Sakti, often called Uma, is merely Siva s 
reflex and hardly an independent existence 

. Established opinion or dootnno Used by the Jam. as a name teitar cm™ 

« Thus the eateohism of the Saiva religion by Sabhapata 
Foulkos, 1803) after stating emphatically that the world “°”* d ^ 
the aoul and the world are both eternal Also just as ra the Bhag 
ideas of the Vedanta and SSnkhya are incongruously H „ „ 

"(sg Pope's edition, pp « and 138) Siva is <>™=onaUy 
the body and the soul existence and non existence, the false and tb e, 

and the release 
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The remarkable feature of tills religion, best seen in the 
Tiruvaijagam, is the personal tie which connects the soul with 
God. In no literature with which I am acquainted has the 
individual religious life — its struggles and dejection, its hopes 
and fears, its confidence and its triumph — received a delineation 
more frank and more profound Despite the strangely exotic 
colouring of much in the picture, not only its outline but its 
details strikingly resemble the records of devont Christian lives 
in Europe Siva is addressed not only as Lord but as Father. 
He loves and desires human souls. “Hard though it is for 
Brahmfi. and Vishnu to reach thee, yet thou did’st desire me ” 
What the soul desires is deliverance from matter and life with 
Siva and this he grants by bestowing grace (Aral). “With 
mother love he came m grace and made me his”; “0 thou who 
art to thy true servants true”; “To thee, 0 Father, may I 
attain, may I yet dwell with thee.” Sometimes 1 the poet feels 
that his sms have shut him off from co mmuni on with God. 
He lies “like a worm in the midst of ants, gnawed by the senses 
and troubled sore” ejaculating in utter miseiy “Thou hast 
forsaken me.” But more often he seems on the point of ex- 
pressing a thought commoner in Christianity than m Indian 
religion, namely that the troubles of this life are only a prepara- 
tion for future beatitude. The idea that matter and suffering 
are not altogether evil is found in the later S&nkhya where 
Praknti (which in some respects corresponds to Sakti) is re- 
presented as a generous female power working in the interests 
of the soul. 

Among the many beauties of the Tiruvafagam is one which 
reminds us of the works of St Francis and other Christian poetry, 
namely the love of nature and animals, especially birds and 
insects. There are constant allusions to plants and flowers; the 
™frain of one poem calls on a dragon fly to sing the praises of 
God and another bids the bird known as ELuyil call him to come. 
In another ode the poet Bays he looks for the grace of God like 
a patient heron watching night and day. 

® rs * i perusal of these poems impresses on the reader 
their resemblance to Christian literature. They seem to be a 
topical version of Hymns Ancient and Modern and to ascribe 
o the deity and his worshippers precisely those sentiments 

1 Eg Hymn vi 
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which missionaries tell ns are 

love, yearning devotion and the bliss of assured salvation It is 
not surprising if many have seen in thus tone the result of 
Christian influence Yet I do not think that the hypothesis is 
probable. For striking as is the likeness the contrast is often 
equally striking The deity described in words which almost 
literally render "Sun of my soul, Thou Saviour dear” is also 
the spouse of X7m& with the white breasts and curled locks, he 
dances in the halls of Tillai, and the line "Bid thou m grace my 
fears begone” is followed by two others indicated by dots as 
being "not translateable 1 ” Nor can we say that emotional 
religion here uses the language of a mythology which it has 
outgrown. The emotion itself while charged with the love of 
god, the sense of sm and contrition, has m it another strain 
which jars on Europeans Siva sports with the world and his 
worshippers treat him with an affeotionate intimacy which may 
be paralleled in the religion of Krishna but hardly in Christian- 
ity 2 Thus several hymns have reference to a game, such as 
tossing about a ball (hymn vu), battledore and shuttlecock (sv) 
or some form of wrestling m which the opponents place their 
hands on each other’s shoulders (xv). The worshipper oan even 
scold the deify “If thou forsake me, I will make people smile 
at thee I shall abuse thee sore madman dad m elephant skm 
madman that ate the poison madman, who chose even me as 
thy own 3 ” 

Again, though in part the tone of these poems is Christian, 
yet they contain little that suggests Christian doctrine There 
is nothing about redemption or a suffering god*, and many ideas 
common to Christianity and Hinduism — such as the incarnation 6 , 
the Trinity, and the divine child and his mother — are absent 
It is possible that m some of the later works of the Sittars 

1 Pope’s Ttruvagagam, p 257 

* Yet I have road that American revivalist* describe haw yon play base ball {an 
American game) with Jesus 

* Pope's Tirumfogam, p 101 , , , , 

* It does not seem to me that the legend of Siva’s dr inkin g the hala-hsla poison 
ii really parallel to the Bufferings of the Christian redeemer At the most it » a 
benevolent exploit like many performed by Vishnu 

* Although Siva is said to have been many times mesmBts (see for instan 
Cateehim of the Shatva religion, p 20) he seems to have merely appeared m horn 
form on special oooasions and not to have been like Christ or Knshpa a god vmg 
as a man from birth to death. 
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rihrintinn influence 1 may have supervened but most of this 
Tamil poetry is explicable as the development of the ideas 
expressed in the Bh&g&vad-gitfl. and the Jjvetfilvatara Upa- 
nishad Chronologically Christian influence is not impossible 
and there is a tradition that Mfipikka-V (Lgagar reconverted to 
Hinduism some natives of Malabar who had become Christians* 
but the uncertainty of his date makes it hard to fix his place 
in the history of doctrine Recent Hindu scholars are disposed 
to assign him to the second or third century*. la support of 
this, it is plausibly urged that he was an active adversary of 
the Buddhists, that tradition is unanimous in regarding him as 
earlier than the writers of the Dev&ram 4 who make references 
(not however indisputable) to his poem, and that Perisiriyar, 
who commented on it, lived about 700 ad. I confess that the 
tone and sentiments of the poem seem to me what one would 
expectin the eleventh rather than in the third century it has 
something of the same emotional quality as the GitfL-govinda 
and the Bhfi.gavata-purS.na, though it differs from them in 
doctrine and in its more masculine devotion But the Dravidians 
are not of the same raoe as the northern Hindus and since this 
eostatic monotheism is clearly characteristic of their literature, 
it may have made its appearance in the south earlier than 
elsewhere 

The Trruva$agam is not unorthodox but it deals direot with 
God and is somewhat heedless of priests This feature becomes 
more noticeable m other authors suoh as Pat£anaf£u Pillar, 
Kapilar and the Telugu poet Y&mana. The first named appears 
to have lived in the tenth oentuxy. The other two are legendary 
figures to whom anthologies of popular gnomic verses are 
aacnbed and some of those attributed to Kapilar are probably 
ancient. In all this poetry there rings out a note of almost 
defiant monotheism, iconoclasm and antisacerdotalism. It may 

1 The line* which seem moat dearly to reflect duration influence are those 
quoted by Caldwell from the Nano nurn in the introduction to hia Comparative 
Grammar of the Dramdtan languages, p 127, but neither the date of the work nor 
the original of the quotation la given This part of the introduction is omitted m 
the third edition 

1 Tamilian Antiquary, 4, 1909, pp 57-82 

* /6 pp 1-57, Seaha Aiyar gives 275 A n. aa the probable date, and 376 as 
the latest date 

* The Stuva catechism translated by Foulkes eays (p 27) that Siva revealed 
the Tiruvafsgam twice, first to Mamkka-Va^agar and later to Tiru-Kovaiyor 



220 


HINDUISM 


[oh. 


be partly explained by the fact that in the south Brahmanism 
was preceded, or at least from early times accompanied, by 
Buddhism and Jainism These creeds did not make a conquest, 
for the Dravidian temperament obviously needed a god who 
could receive and reward passionate devotion, but they cleared 
the air and spread such ideas as the supenonty of good deeds 
to ntes and the uselessness of pnests Even now verses expressing 
these thoughts are popular m the Madras Presidency, but the 
sect which produced them, known as the Sitters 1 , is entirely 
extinct Caldwell attributes its literature to the seventeenth 
century, but the evidence available is small and it is dear that 
this theistic anti-brahmamo school had a long bfe As in other 
oases, the Brahmans did not suppress so much as adapt it. The 
colleotion which goes by the name of Siva-vfikyam contains 
poems of different ages and styles. Some are orthodox, others 
have no trace of Brahmanism except the use of Siva as the name 
of the deity Yet it would seem that the anthology as a whole 
has not fallen under sacerdotal censure 2 

The important seot of the Lmg&yats should perhaps be 
regarded as an offshoot of this anti-brahmanic sohool, but before 
fr»Kor»h ing it, it may be well briefly to review the history of 
orthodox Sivaism in the south 

By this phrase is not meant the seot or school which had 
the support of Sankara but that which developed out of the 
poemB mentioned above without parting company with Brah- 
manism Sankara disapproved of their doctrine that the Lord 
is the efficient cause of the world, nor would the substitution 
of vernacular for Sanskrit literature and temple ceremonies for 
Vedic sacrifices have found favour with him But these were 
evidently strong tendencies in popular religion An important 
Thvrrdv'cim nnri f.liA TCnnda Pur&na of K&cjnyftpp8*> 


purwuii ul i/jue a/c*v<**«*m - 

a Tamil adaptation of the Skanda Pur&na, were prota“y 
written between 600 and 760 AD* About 1000 a D 
murai (including the Dev&ram) was arranged as a colleotion m 
Mrt.rS aioat a cental SekldW ■ ™»P' -W* 

£,ri™ Pariia, . paefeoa! hapdogy, P™! «» oi 


as they we The reader is referred to Gorer, Folk-Songs f 

a work which u well worth reeding f or Wendell considered 

* The date of the Skanda Putina creates no difficulty lor jswiuaa 

*HS of it found m Nepal to bo entenor to 6C9 A d 
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Sivaite stouts and shrines Many important temples, were 
dedicat ed to Siva during the eleventh and twelfth centuries 
There followed a period of scholasticism in which the body 
of doctrine called the Saiva Siddhfinta was elaborated by four 
Ao&ryas, namely Mey-Kanda-Devar 1 (1223), Annjandi, Marai- 
fiflna-Sambandhar and Umfipati (1313) It will thus be seen 
that the foundation of Smote philosophy in Tamil is later than 
R&mdnuja and the first Vishnuite movements, and perhaps it 
was influenced by them but the methodical exposition of the 
Saiva-Siddhfintam 8 does not differ materially from the more 
poetic utterances of the Tiruva^agam It recognizes the three 
entities, the Lord, the soul and matter as separate, but it shows 
a tendency (doubtless due to the influence of the Yedanta) both 
to explain away the existence of matter and to identify the soul 
with the Lord more closely than its original formula allow. 
Matter is described as M&y& and is potentially contained in the 
Lord who manifests it in the creative process which begins each 
kalpa. The Lord is also said to be one with our souls and yet 
other The soul is by nature ignorant, in bondage to the illusion 
of Mfya and of Karma, but by the grace of the Lord it attains 
to union (not identity) with him, in which it sees that its actions 
are his actions 

In modem times iSaiva theology is represented among 
Dravidians by the works of Sivan&nar (1786) and his disciple 
Kachiyappar: also by the poems of R&ma-lmga Sivaism in 
Madras and other parts of southern India is still a vigorous and 
progressive Church which does not neglect European methods. 
Its principal organ is an interesting magazine called Siddhanta- 
Dipika or the Light of Truth In northern India the Sivaites 
are less distinct as a body and have less organization, but 
temples to Siva are numerous and perhaps the majority of 
Brahmans and ascetics regard him as their special deify and 
read Sivaite rather than Vishnuite texts But it is probably 
also true that they are not sectarian in the same sense as the 
worshippers of Krishna. 

It is not easy to estimate the relative numbers of Sivaites 
and Vishnuites in south India, and good authorities hold 

1 One of his maxims was adu aiu 6 dal, that is the mind becomes that (spiritual 
or material) with which it identifies itself most completely 

* It is contained in fourteen ffistras, most of which are attributed to tbe four 
teachers mentioned above 
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opposite views. The Smites are more mated than the Vishnuites 
(whose many divisions and oonspiouous sectarian marks attract 
attention) and are found chiefly among the upper olasses and 
among ascetics, but perhaps there is much truth in an opinion 
whioh I once heard expressed by a Tamil Brahman, that the 
real division is not between the worshippers of Siva and of 
Vishnu, but between Smlxtas, those who follow more or less 
strictly the anoient ritual observances and those who seek for 
salvation by devotion and in praotice neglect the Sanskrit 
scriptures. There is little hostility The worship of both gods is 
HOMifttirnaH performed in the same building as at Chidambaram 
or m neighbouring shrines, as at Srirangam In south Kanara 
and Travancore it is generally held that the two deities are of 
equal greatness and in many places are found images repre- 
senting them united in one figure But the great temples at 
Madura, Tinnevelly and Tanjore are all dedicated to Siva or 
T ^pimbBin of his family If in the philosophical literature of the 
the purity of the theism taught is noticeable, in these 
buildings it is rather the rich symbolism surrounding the god 
which attracts attention. In his company are worshipped 
Parvati, Gaqefia, Subrahmanya, the bull Nandi and minor 
n +.tnnHnnta ha is shown leaping in the ecstacy of the dance and 
on temple walls are often depicted his sixty-four sports or 
mirn«W (Wlfl.) For the imagination of the Dravidians he is a 
great rhythmic force, throbbing and exulting in all the works 
of nature and exhibiting in kindly playfulness a thousand antics 
and a thousand shapes. 


Another school of Sivaite philosophy flourished in Kashmir 
from the ninth century onwards and is not yet extinct among 
Pandits. It bases itself on the Agamas and inoludcs among 
them the still extant Siva-sfitras said to have beendiacovem 
as revelation by Vasugupta. He lived about . 

abandoned Buddhism for Sivaism The school produced a dis 

i tfor the Kashmir school see Barnett in Jlut&nh 1909, PP 27 * 277 
lmO wo 707-7^7 Kashmir Sanskrit senes, particularly vol Indian 

Z give sfitoTond the commentary Warn) tWeled » /«*«» 
iZtf', 51m A ^ Srfmrasa Iyengar. (Mb. » »/ «*■*» » W8 ' 

178 and Sarva-Jarbm aahjraha, obap. TO 
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tmguished line of literary men who flourished from the ninth 
to the eleventh centuries 1 . 

The most recent authorities state that the Kashmir school 
is one and that there is no real opposition between the Spanda 
and Pratyabhi]n& sections 2 . The word Spanda, equivalent to 
the godhead and ultimate reality, is interesting for it means 
vibration accompanied by consciousness or, so to speak, self- 
conscious ether. The term Pratyabhijfifi, or recognition is more 
frequent in the later writings. Its meaning is as follows. Siva 
is the only reality and the soul is Siva, but M&y & 3 forces on the 
soul a continuous stream of sensations By the practice of 
meditation it is possible to interrupt the stream and in those 
moments light illuminates the darkness of the soul and it 
recognizes that it is Siva, whioh it had forgotten Also the 
world is wholly unreal apart from Siva. It exists by his will and 
in his mind. What seems to the soul to be cognition is really 
recognition, for the soul (whioh is identical with the divine mind 
but blinded and obstructed) recognizes that which exists only 
in the divine mind. 

It has been held that Kashmirian Sivaism is the parent of 
the Dravidian Saiva Siddh&nta and spread from Kashmir 
southwards by way of Kalyan in the eleventh century, and this 
hypothesis certainly receives support from the mBnfann c f 
Kashmiri Brahmans in south Indian inscriptions of the four- 
teenth century*. Yet I doubt if it is necessary to assume that 
south Indian Sivaism was d& ived from Kashmir, for the worship 
of Siva must have been general long before the eleventh century 5 
and Kashmin Brahmans, fax from introducing Sivaism to the 
south, are more likely to have gone thither because they were 
sure of a good reception, whereas they were exposed to Afnalirr. 


1 Among them may be mentioned Kallata, author of the Spanda KdnlM and 
Somananda of the Sivadpshti, who both flourished about 85(M)00 XJtpala, -who 
composed the Pratyabhijfi& Untis, lived some fifty years later, and m the eleventh 
century Abhinava Gupta and Kshemataja composed numerous commentaries 

Kashmirian Saivism is often called Tnka, that is tripartite, because, like other 
varieties, it treats of three ultimates Aim, Aakh, Anu or Pah, Patu, P6iu But it 
n&a a decided tendency towards monism 

* Also called the Sahti or M&tnka. 

* See Eptg darn vn . Sk.114 19, 20 and Jour Uyth.it Society, 1917,™ 176 180 
‘ To tty nothing of fiivaitc temples like the Kailas at Ellorn, the chief doctrines 

Mid even the terminology of Sivaito philosophy are mentioned by Sankara on Ved 
Ha 2 37. 
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persecution in their own country. Also the forms which Sivaism 
assumed in these two outlying provinces present differences m 
Kashmir it was chiefly philosophic, in the Dravidian countries 
chiefly religious. In the south it calls on God to help the sinner 
out of the mire, whereas the sohool of Kashmir, especially in 
its later developments, resembles the doctnne of Sankara, 
though its terminology is its own. 

Before the advent of Islam, Kashmir was a secluded but 
cultured land. Its pleasant ohmate and beautiful scenery, said 
to have been praised by Gotama himself 1 , attracted and stimu- 
lated thinkers and it had Borne importance in the history of 
Buddhism and of the PnnoarJitra as well as for Sivaism. It is 
connected with the Buddhist seot called Sorvdstiv&dins and m 
this case the circumstances seem dear The sect did not originate 
in Kashmir but its adherents settled there after attending the 
Council of Kamshka and made it into a holy land Subsequently, 
first Vishnuism and then Sivaism* entered the mountain valleys 
and flourished there Kashmirian thinkers may have lest an 
individual impress on either system but they dealt with questions 


tions, though interesting, do not seem to have touched the 
foundations of belief or to have inspired popular movements. 
The essential similarity of all Sivaite schools is so great that 
coincidences even in details do not prove descent or borrowing 
and the special terms of Kashmirian philosophy, such as spanda 
and pratyabhijfia, seem not to be used in the south. 

The Siva-satras consist of three sections, desonbing three 
methods of attaining svacchanda or independence One (the gist 
of whioh has been given above) displays some though not great 
originality the second is Statist, the third follows the ordinary 
prescriptions of the Yoga. All Sivaite philosophy is really based 
on this last and teaches the existence of matter, souls anda 
deity, manifested in a senes of phases The relations of these 
three ultimates are vanously defined, and they may heidentafed 
with one another, for the Stokhya-Yoga doctnne may be com 

leading a religious Ufa ,, , Abhinave Gupta’s Panmdrtha 

• Chatter]., Kashmir Ibtnnam, p U, and 

published by Barnett, was an adaptation of older verses 

colled the Adhfira Kinkis 
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bined (though not very consistently) with the teaching of the 
Vedlnta. In Kashmirian Sivaism Ved&ntist influences seem 
strong and it even calls itself Advaita. It is noteworthy that 
Vasugupta, who discovered the Siva-sfitras, also wrote a com- 
mentary on the Bhagavad-gitd,. 

The gist of the matter is that, since a taste for speculation 
is far more prevalent in India than in Europe, there exist many 
Bystems of popular philosophy which, being a mixture of religion 
and metaphysios, involve two mental attitudes. The ordinary 
worshipper implores the Lord to deliver him from the bondage 
of Bin and matter the philosopher and saint wish to show that 
thought is one and such ideas as sin and matter partial and 
illusory. The originality of the Saiva SiddhSnta lies less in its 
dogmas than in its devotional character* in the feeling that the 
soul is immersed in darkness and struggles upwards by the grace 
of the Lord, so that the whole process of Karma and M&yfl is 
really beneficent. 


5 

As already mentioned Sivaism has an important though 
unorthodox offshoot m the Lmg&yats 1 or Iangavants. It 
appears that they originated at Kalyan (now in the Nizam’s 
dominions) at the time when a usurper named Bijjala (1156- 
1167) had seized the throne of the Chalukyas. Their founder 
was Basava (the vernacular form of Vtishabha) assisted by his 
nephew Channabasava 2 , whose exploits and mu-arles are re- 
corded in two Pur&nas composed in Kanarese and bearing their 
respective names According to one story Bijjala, who was a 
Jam, persecuted the Ling&yats and was assassinated by them. 
But there ate other versions and the early legends of the sect 
merit little credence. The Ling&yats are Puritans. They reject 
caste, the supremacy of the Brahmans, sacrifices and other ri t es, 
and all the later Brahmanio literature In theory they reverence 
the Vedas but practically the two Pur&nae mentioned are their 


See Thurston, Caetee and Tribes of southern India, s.v. voL jr, pp 235-291 
and Gazetteer of the Bombay Presidency, vol mn article Bijapur, pp 219-1884 
An inscription found at Ablur In Dhnnrar also mentions Bamavya as a 
champion of Sivaite monotheism Ho is perhaps the same as Channabasava The 

foTd^ no““w Wa “ erely *" md ° ld 
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sacred books 1 They are strict vegetarians and teetotallers ? they 
do not insist on child marriages nor object to the remarriage of 
widows Their only object of worship, is Sira in the form of a 
hngam and they always cany one suspended round the neok 
or arm* It is remarkable that an exceptionally severe and 
puritanical sect should ohoose this emblem as its object of 
worship, but, as already observed, the hngam is merely a 
symbol of the creative force and its worship is not n/wnm p lmh p d 
by indecent rites*. They hold that true Ling&yats are not K^l e 
to be defiled by births or deaths, that they oannot be injured 
by Borcery and that when they die their souls do not transmi- 
grate but go straight to Siva. No prayers for the dead are 
needed. 

Though trustworthy details about the rise of the Lmg&yats 
are scarce, we can trace their spiritual ancestry. They present 
in on organized form the oreed which inspired Pattanaftra PiJJai 
in the tenth century About a hundred years later came 
R&m&nuja who founded a great Vishmute Church and it is not 
surprising if the Sivaites followed this example, nor if the least 
orthodox party became the most definitely sectarian 

The seotanan impulse which is conspicuous after the eleventh 
century was perhaps stimulated by the example of Moham- 
medanism. There was little direct dootrmal influence, but a 
religious people like the Hindus can hardly have failed to notice 
the strength possessed by an association worshipping one god 
of its own and united by one discipline Syrian Christianity also 
might have helped to familiarize the Ling&yats with the idea 
of a god not to be represented by images or propitiated by 
sacrifices, but there is no proof that it was prevalent m the part 
of the Deccan where they first appeared. 

The Lmg&yats spread rapidly after Basava’s death 3 . They 
still number about two milli ons and are to be found in most 
Karanese-speaking districts. They are easily reoognizable for 
all cany the hngam, whioh is o oznmonly enclosed in a red scarf 

> They have also a book called Prabhvhng hla, which is said to teach that the 
deity ought to live in the believer's soul as he lives m the hngam, and collections 
of early Kanarcse sermons which are said to date from tho thirteenth century 

* The use of the Ianga by this seat supports tho view that even in its origin the 
symbol is not exclusively phalho 

* Their oreed is said to have beon the state religion of the Wodeyars of Mysore 
(1899-1600) and of the Kayaks of Koladi, Ikken or Bednur (1660-1763) 
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worn round the neck or among the richer classes in a silver-box. 
It is made of grey soapstone and a Ling&yat must on no account 
part with it for a moment They are divided into the laity and 
the Jangams or priests. Some of these marry but others are 
itinerant ascetics who wander over India frequenting especially 
the five Simhasanas or Ling&yat sees 1 . They are treated with 
extreme respect by the laity and sometimes wear fantastic 
costumes such as plates resembling armour or little bells which 
announce their approach as they walk. 

In dootnne the Lmg&yats remain faithful to their original 
tenets and do not worship any god or goddess except Siva in 
the form of the Lmgam, though they show respect to Gane^a, 
and other deities as also to the founder of them sect. But m 
social matters it is agreed by all observers that they show a 
tendency to reintroduce caste and to minimize the differences 
separating them from more orthodox sects According to 
Basava’s teaching all members of the community both men and 
women are equal. But though converts from all castes are still 
accepted, it was found at the last census that well-to-do 
Ling&yats were anxious to be entered under the name of 
ViraSaiva Brahmans, Kahatnyas, etc , and did not admit that 
caste distinctions are obliterated among them. Similarly though 
the remarriage of widows is not forbidden there is a growing 
tendency to look at it askance. 


* At Kadur, Ujjem, Bennies, Srtsailam and Kedarn&th m the Himalayas In 
eveij Ling&yat village there i S a monastery affiliated to one of these five establish- 
ments The great importance attached to monastic institutions is perhaps due to 
Jain influence 
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CHAPTEB XXIX 
VISHNUISM IN SOUTH INDIA 
1 

Though Sivaism can boast of an imposing array of temples, 
teachers and scriptures in the north as well as in the south, 
yet Vishnuism was equally strong and after 1000 a d. perhaps 
stronger Thus Alberuni writing about north-western Tndm m 
1030 a x>. mentions Siva and DurgH several rimes incidentally 
but devotes separate chapters to N&r&yana and V&sudeva, he 
quotes copiously from Vishnuite workB 1 but not from sectarian 
Srvaite books. He mentions that the worshippers of Vishnu are 
called Bh&gavatas and be frequently refers to R&ma. It is dear 
that in giving an account of Vishnuism he considered that he 
had for all practical purposes described the religion of the parts 
of India which he knew. 

In their main outlines the histones of Vishnuism and 
{Sivaism are the same Both faiths first assumed a definite form 
in northern India, but both flourished exceedingly when trans- 
planted to the south and produced first a school of emotional 
hymn writers and then in a maturer stage a goodly array of 
theologians and philosophers as well as offshoots in the form of 
eccentric sects which broke loose from Brahmanism altogether 
But Vishnuism having first spread from the north to the sonth 
returned from the south to the north in great force, whereas 
the history of Sivaism shows no such reflux* Sivaism remained 
comparatively homogeneous, but Vishnuism gave birth from 
the eleventh century onwards to a senes of seots or Churches 
s till extant and fa rming exclusive though not mutually hostile 
associations The chief Churohes or Samprad&yas bear the names 
of S an ak&di , Sri, Brahmft and Budra The first three were 
founded by Nimb&ditya, R&mfinuja and Madhva respectively. 

» gnoh db the Vishnu Purana, Vishnu Dharma, said to be a flection of the Garode 
Purina and the Bhagevad*gitS 

1 The Hindus are well aware that the doctrine of Bhalti spread from the scuta 
to the north. See the allogoiy quoted m J.BA B 1811, p 800 
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The Rudra-sampradSya was rendered celebrated by Vallabha, 
though he was not its founder. 

The belief and practice of all Vishnnite sects alike is a 
modified monotheism, the worship of the Supreme Being under 
some such name as B&ma or V&sudeva. Bnt the monotheism 
is not perfect. On the one hand it passes into pantheism: on 
the other it is not completely disengaged from mythology and 
in all sects the consort and attendants of the deity receive great 
respect, even if this respect is theoretically distinguished from 
adoration Nearly all sects reject sacrifice in toto and make the 
basis of salvation emotional — namely devotion to the deity, and 
as a counterpart to this the chief characteristic of the deity is 
loving condescension or grace. The theologioal philosophy of 
each sect is nearly always, whatever name it may bear, a variety 
of the system known as Viiiaht&dvaita, or qualified monism, 
which is not unlike the Sknkhya-Yoga 1 . For Vishnuites as for 
Sivaites there exist God, the soul and matter, bnt most sects 
shrink from regarding them as entirely separate and bridge 
over the differences with various theories of emanations and 
successive manifestations of the deity But for practical religion 
the soul is entangled in matter and, with the help of God, 
struggles towards union with him. The precise nature and 
intimacy of this union has given rise to as many subtle theories 
and phrases as the sacraments in Europe Vishnuite sects in 
all parts of India show a tendency to recognize vernacular works 
as their scriptures, but they also attach great importance to 
the Upanishads, the Bhagavad-g^tfL, the N&rfiyaniya and the 
Vedanta Sfitras Each has a special interpretation of these last 
which becomes to some extent its motto. 

But these books belong to the relatively older literature. 
Many Vishnuite, or rather Kns hnai te, works composed from the 
eighth century onwards differ from them in tone and give pro- 
minence to the god’s amorous adventures with the Gopis and 
(still later) to the personality of Radha. This ecstatic and 
sentimental theology, though found in all parts of India, is 
more prevalent in the north than in the south. Its great text- 
book is the Bh&gavata Purana The same spirit is found in 


(Srt Bhishya, n- 2 43) that the Vedanta Sutras do not 
refute the Sankhya “ d Yogtt bnt meteI y erroneous views as to Brahman 
not being the self. 
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Jayadeva’s Gitfi-govinda, apparently composed in Bengal about 
1170 a b. and reproducing in a polished form the religious 
dramas or Y&tras in which the life of Krishna is still represented. 


2 


The sect 1 founded by NimbfLrka or Nimb&ditya has Borne 
connection with this poem. Its ohief doctrine is known as 
dvaitfidvaifcamata, or dualistic non-duality, which is explained 
as meaning that, though the soul and matter are distinct from 
God, they are yet as intimately connected with him as waves 
with water or the cods of a rope with the rope itself This 
doctrine is referred to in the religious drama called Prabo- 
dhacandrodaya, probably composed at the end of the eleventh 
century. The Nim&vats, as the adherents of the sect are called, 
are four' 1 near Muttra and in Bengal It is noticeable that this 
sect, which had its origin in northern India, is said to have been 
persecuted by the Jains 2 and to have been subsequently revived 
by a teacher called Niv&sa This may explain why m the twelfth 
century Vishnuism flourished m the south rather than in the 
north 3 Less is known of the Nimb&rkas than of the other sects. 
They worship Krishna and R&dhft and faith in Krishna is said 
to be the only way to salvation. Krishna was the deity of 
the earliest bhakti-seots Then in the fourteenth and fifteenth 
centuries there was a reaction in favour of Rfima ns a more 
spiritual deity, but subsequently Vallabha and Coitanya again 
made the worship of Krishna popular NimbfLrka expressed Ins 
views m a short commentary on the Vedfinta Sfitras and also 
in ten verses containing a compendium of doctrine*. 


t It has been described as the earliest of the Viohnuilo Churches and it voujd 
bo so if we could bo sure that tha cxisteneo of tho dootrine called DvaiMdvaiU 
mu. equivalent to tho existence of tho scot But BhandarUr has 
reason for thinking that Nimb&ditya lived after Rflminuja It must to admitted 
that the worship of Bidh& and the doctrine of self-surrender or prapatti, both found 
in the DadaStoki, ate probably late 

* See Grierson mE BE id n p «7. .... 

» Tho Church of tho Nimsvats is also called Sanahfidi sampradfija tocanw 
professes to derive its doctrine from Banska and hi. .brethren who 
who taught Nimbfirka At least ono sub scot founded by Ham moss 
adopts a doctrine nnalogous to Bahtlsm and worships JlSdhS as the in 

0, ^(Sd*tto cSailok. It IS translated in BtondaAa* F««*» 


pp 03-5 
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As among the Slivaites, so aniong the Vishnmtes of the south, 
history begins with poet-saints. They are called the twelve 
Arvftrs 1 . 3?or the three earliest no historical basis has been 
found, but the later ones seem to be real personalities. The 
most revered of them is Namm'firvfir also oalled Sathagopa, 
whose images and pictures may be seen everywhere in south 
Tnflm. and receive the same reverence as figures of the gods 8 . 
He may have lived in the seventh or eighth century a d s 

The chronology of the Ajvfirs is exceedingly vague but if 
the praises of Siva were sung by poet-saints in the seventh 
century, it is probable that the Vishnu worshippers were not 
behindhand Two circumstances argue a fairly early date, 
firat Nfithamuni is said to have arranged the hymns of the 
Afv&rs and he probably lived about 1000 a d. Therefore the 
JLrv&rs must have become dassios by this date. Secondly the 
Bh&gavata Purfi.ua 4 says that m the Kali age the worshippers 
of NfLr&yana will be numerous in the Dravidian country, though 
in other parts found only here and there, and that those who 
drink the water of the Kaveri and other southern rivers will 
mostly be devotees of V&sudeva This passage must have been 
written after a Vishnuite movement had begun in the Dravidian 
country 5 . 

The hymns attributed to the Arvfirs are commonly known 
by the name of Prabandham or N&lfiyiram and are accepted by 
the Tengalai Vishnuites as their canonical scriptures The whole 
collection contains 4000 verses arranged in four parts 6 and an 

1 Also spelt Alvar and Azhvor The Tamil pronunciation of this difficult letter 
varies in different districts The word apparently means one who is drowned or 
immersed m the divine love Gf Azh\, the deep sea, Azhdl, being deep or being 
immersed. 

* An educated Vaishpava told me at Srirangam that devas and saints receive 
the same homage 

* It is possible that the poems attributed to Namm'arvSr and other saints an 
really later compositions See Epig Ind vol vnt p 294 

* xj 6 38-40 

* Bhandarkar ( Voisln and Saintm, p 501 thinks it probable that. Knlaf ehhaia, 
one of the middle Irvin, lived about 1130 But the argument is not conclusive 
and it seems to me improbable that he lived after Nithammu 

* The first called ifudal-fiyiram consists of runs hymns ascribed to Tanous 
sunta such as Penyirvar and An dab The second and third each consist of a single 
work the Penya-tiru mon and the Tiru-vay-mon ascribed to Titu-mangai and 
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He was succeeded by R&m&nuja, a great name in Indian 
theology both as the organizer of a most important sect and, 
if not the founder 1 , at least the accepted exponent of the 
Vriisht&dvaita philosophy. R&m&nuja was bom at Snpernm- 
budur 2 near Madras, where he is still commemorated by a 
celebrated shrine. As a youth he studied Sivaite philosophy at 
Conjeevaram but abandoned it for Vishnuism He appears to 
have been a good administrator. He made the definitive collec- 
tion of the hymns of the Arv&rs and is said to have founded 
700 maths and 89 hereditary abbotships, for he allowed the 
members of his order to marry He visited northern India, 
including Kashmir if tradition may be believed, but his chief 
residence was Srirangam. Towards the end of the eleventh 
century however, the hostility of the Ghola King Kulottunga, 
who was an intolerant Sivaite, forced him to retire to Mysore. 
Here he was protected by King Vi$$aJa Deva whom he converted 
from Jainism and on the death of Kulottunga in 1118 he 
returned to Rrirangam where he ended his days. In the temple 
there his tomb and a shrine where his image receives divine 
honours may still be seen. Tfis best known work 8 is the Sri 
Bh&shya or commentary on the Ved&nta sutras 

The sect which he founded is known as the Sri Samprad&ya 
and its members as the Sri Vaishijavas. As among the Sivaates 
revelation is often supposed to be made by Siva through Sakti, 
bo here the Lord is said to have revealed the truth to his consort 
Sri or La k sh in t , she to a demigod called Visvaksena, and he to 
Namm'&rvftr, from whom R&m&nuja was eighth in spiritual 
descent. Though the members of the sect are sometimes called 
Ramaites the personality of R&ma plays a small part in their 
faith, especially as expounded by R&m&nuja As names for the 
deity he uses N&r&yana and V&sudeva and he quotes freely from 


. H e sta tes "Himself that he followed Boddliayaoa, a commentator on the Sfitras 
of unknown date bat anterior to l§ahkaia He quotes several other oommentatois 
particularly Dramuja, so that his school ipnst have had a long line of teachers 
_ J®***® 8 *' ^ ^ n * a » vol sun s v There is a Kanarese account of his life 

o&ued Dibya cantra For his life and teaching eee also Bhan darker m Bert chit Tilth 
. B nongrraj, 1888, pp lOlff Lucs m English have been published at Madras 

oy Alkonda-nlle GomndSoirya (1908) and Kpshnaswami Aiyengar ( J 1909). 

He also wrote the Vedirtlia Sangraha, Vcdirtha Pradipa, Vedanta Sin and 
a commentary on the Bhagavad-gtta 
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the Bhagavad-gitfi and the Vishnu Pur&na. Compared with the 
emotional deism of Caitanya this faith seems somewhat philo- 
sophic and retaoent. 

R&mfinuja clearly indicates its principal points in the first 
words of his Sr! Bhftshya. “ May my mind be filled with devotion 
towards the highest Brahman, the abode of Lahshmi; who is 
l umino usly revealed in the Upanishads who in sport produces, 
sus tains and reabsorbs the entire universe whose only aim is 
to foster the manifold olasses of beings that humbly worship 
him 1 ” He goes on to say that his teaching is that of the 
Upanishads, “which was obscured by the mutual conflict of 
manifold opinions,” and that he follows the commentary of 
Bodh&yana and other teaohers who have abridged it. 

That is to say, the form of Vishnuism which Bfimfinuja 
made one of the principal religions of India claims to be the 
+.«n/tTiing of the Upanishads, although he also affiliates himself 
to the Bhftgavatas. He interprets the part of the Vedftnta 
Sfitras which treats of this sect* as meaning that the author 
states and ultimately disallows the objections raised to their 
tattling and he definitely approves it. "As it is thus settled 
that the highest Brahman or N&r&yana himself is the promul- 
gator of the entire Panoar&tra and that this system teaches the 
nature of N&rfiyana and the proper way of worshipping him, 
none can disestablish the view that m the Panoarfitra all the 
other doctrines are comprised 8 ” 

The true tradition of the Upanishads he contends has been 
distorted by “manifold opinions,” among wiuoh the doctrine 
of Sankara was no doubt the chief That doctrine was naturally 
distasteful to devotional poets, and from the time of N&thamum 
onwards a philosophy reaction against it grew up in Srfrangam. 
B&m&nuja preaches the worship of a loving God, though when 
we read that God produoes and reabsorbs the universe in sport, 
we find that we are farther from Christianity than we^at tu^ 
supposed. There 
Lakshmi 4 hut it 
for mythology 
Sri Bhfishya noi 


» is a touch of mythology m une - 

is clear that R&m&nuja himself had little litong 
He barely mentions Efima and Krishna m the 
• does he pay much attention to the oonsort oi 


1 SB E xnvm p S * n 2 36-39. 

« E&m&nnia’s introduction to the Bhagavad-glt& a more 
go auoh further m doctrine then the passage here quoted 


» n. 2 43 aifin 
ornate but does not 
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the deity. On the other hand he shows no sign o! rejecting the 
ritual and regulations of the Brahmans. He apparently wished to 
provethatthe doctrine of salvation by devotion to apersonalgod 
is compatible with a system as sfaaotly orthodox as Sankara’s own. 

I shah treat elsewhere of his philosophy, known as the 
Vitisht&dvaita or non-duality, which yet recognizes a distinction 
between God and individual souls. The line of thought is old 
and at all periods is dearly a compromise, unwilling to deny 
that God is everything and yet dissatisfied with the idea that a 
personal deity and our individual transmigrating souls are all 
merely illusion. Devotional theism was growing in B&m&nuja’s 
time. He could not break with the XJpanishads and Vedantic 
tradition but he adapted them to the needs of his day. He 
taught firstly that the material world and human souls are not 
illusion but so to speak the body of God who comprises and 
pervades them: secondly this God is omniscient, omnipresent, 
almighty and all-merciful, and salvation (that is mukti or 
deliverance from transmigration) is obtained by those souls who, 
assisted by his grace, meditate on him and know him, thirdly 
this salvation consists not in absorption into God but in blissful 
existence near him and in participation of his glorious qualities. 
He further held 1 that God exists in five modeB,namely (a) Para, 
tiie entire supreme spirit, (6) the fourfold manifestation as Vftsu- 
deva, Sankarahaija, Pradyumna and Animddha. , (c) incarna- 
tions such as RSlma and Krishna, (d) the internal controller or 
Antaryannn according to the text® “who abiding in the soul 
rules the soul within,” (e) duly consecrated images. 

The followers of B&m&nuja are at present divided into two 
schools known as Tengalais and Yadagalais, or southern and 
northern 3 .. 'Die double residence of the founder is one reason 
or the division, since both Mysore and Trichmopoly could claim 
to have personal knowledge of his teaching. The ready important 
mfference seems to be that the Tengalai or southern school is 
onned to break away from Sanskrit tradition, to ignore the 
e as m practice and to regard the Tamil H&l&yiram as an 

S«e “““testation of the deity is a oharaotenstao Pancaritra doctrine. 

‘ 25 ’ 61 “ d Srt Bh&lh » a ‘ 11 248 

septet r “ “P 31 ^ The Srf Vaishparaa attach great importance to this 

oorthem^ndm* 1 ™^ 0or ^ lsm southern Neither flourish in vhat vre call 
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all-suffioient scripture, whereas the Vadagaiais, though not 
rejecting the Nftl&yirara, insist on the authority of the Vedas. 
But both divisions are scrupulous about oaste observances and 
the ceremonial purity of their food They are separated by nice 
questions of dootnne, especially as to the nature of prapatti, 
resignation or self-surrender to the deity, a sentiment slightly 
different from bhakti which is aotive faith or devotion. The 
northerners hold that the soul lays hold of the Lord, as the young 
monkey hangs on to its mother, whereas the southerners say 
that the Lord picks up the helpless and passive soul as a oat 
picks up a kitten 1 . According to the northerners, the consort 
of Vishnu is, like him, unoreated and equally to be worshipped 
os a bestower of grace, according to the southerners she is 
created and, though divine, merely a mediator or channel of 
the Lord’s graoe. Even more important in popular esteem is 
the fact that the Vadagalai sectarian mark ends between the 
eyebrows whereas the TengaJais prolong it to the tap of the nose 
Odium theologtcum is often bitterest between the sects which 
are most nearly related and accordingly we find that the 
Tm gn.ln.in and VadagaJais frequently quarrel. They use the 
mma temp le s but in many places both olaun the exclusive right 
to reoite the hymns of the Ajv&rs. The ohief difference in their 
recitation lies m the opening verse in which eaoh party celebrates 
the names of its special teachers, and disputes as to the legality 
of a particular verse in a particular shrine sometimes give nse 
to free fights and subsequent lawsnits. 

The two schools reckon the apostolic succession differently 
and appear to have separated m the thirteenth century, in winch 
they were represented by Pillai Lok&o&rya and Yed&nta Desika 
respectively The Tengalai, of which the first-named teacher 




that God enjoys am, since it gives a larger scope for the display 
Oscar Wilde m Be Profundts, "Christ, through some divine instant 
“to have always loved the sinner as being the nearest possible' 

“feotion in man . In a manner not yet understood of the vorW. he r^arded ^ 
“and suffering as being in themselves beautiful holy things and modes 

been asked, would have so.d-1 fed quite cetam .boot 
“it— that the moment the prodigal son fell on his knees and wep {w 

“having wasted his substance with harlots, his swine herding and nganng 
“the bosks they ate beautiful and holy moments in hulife 

• Also oslled Vehkatonfttha For some rather elaborate states w* * 
of the firl-Vaishijavas see V. Baugaohans* articles in J. Bombay B A . 

1916 and J Mytlnc Society, 1017, Nos 2 ff 
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was the practical founder, most be regarded as innovators, 
for in their use of Tamil as the language of religion they do not 
follow the example of R&m&nuja. Lok&o&rya teaohes that the 
grace of God is irresistible and should be met not merely by 
active faith, but by self-surrender 1 , and entire submission to 
the guidance of the spiritual teacher. He was the author of 
eighteen works called Rahasyas or secrets 2 but thoughhe appears 
to have been the first to formulate the Tengalai doctrines, 
Manavala Mah&muni (1370-1443 A d.) is regarded by the sect 
as its chief saint. His images and pictures are frequent in south 
India and he wrote numerous commentaries mid poems. 
Ved&nta Desika, the founder of the Vadagalai, was a native of 
Conjeevaram but spent much of his life at Srirangam. He was 
a voluminous author and composed inter alia an allegorical play 
in ten acts, portraying the liberation of the soul under the 
auspices of King Viveka (discrimination) and Queen Sumati 
(Wisdom) 

At the present day the two sects recognize as their respective 
beads two Ac&ryas who are married, whereas all Sm&rta Ac&ryas 
are celibates 3 . The Tengalai Aodxya resides near Tmnevelly, the 
V adagalai in the district of Kumool. They both make periodical 
visitations in their districts and have considerable ecclesiastical 
power. In the south Srirangam near Trichmopoly is their 
principal shrine in the north Meluoote in the Seringapatam 
district is esteemed very sacred. 


It was only natural that R&m&nuja’s advocacy of qualified 
non-duality should lead some more uncompromising spirit to 
affirm the doctrine of Dvaita or duality. This step was taken 
by Madhva Ac&rya, a Kanarese Brahman who was probably 
bom in 1199 a d.* In the previous year the great temple of 

ftrt W !' 1 ficSr y* l >liim&na —The word pmpatti seems not to occur m the 

. , a an “ ^ a that R&minoja’a temperament was inclined to active 
. devotion But prapatti is said to have been taught by Mathamum 

hteraUy 8 ^ 11 ^^ 1 ® 0 ^ 8 ' ® lal,ar ' 0) The word means 


> , e Artha-pagoaka and Tattva-traya are the best known. See text and trans- 
Tm s 9 SntmJ - s ^S 1910, pp 865-607. 
vorid h-TiI-ij ^ ss .* tore oiuihaw on asceticism and renunciation of the 


, _ uuomue canea eamucchaya (or combi 

* ate efficacious for salvation, 

in 1238 b , POrhaprajSa Aocordmg to others he was born 

a u. bee for his doctrines Gnerson’s article Madhvas in B S B and his own 
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Jagannatha at Puri had been completed and the Vishnuite 
movement was at its height. Madhva though educated as a 
iSaiva became a Vaashnava He denied absolutely the identity 
of the Supreme Being with the individual soul and held that 
the world is not a modification of the Lord but that he is like 
a father who begets a son Yet in practice, rigid monotheism 
is not more prevalent among Madhva’s followers than m other 
sects They are said to tolerate the worship of Sivaite deities 
and of the bngam in their temples 1 and their ascetics dress like 
Saivas. 

Madhv a travelled in both northern and southern India and 
had a somewhat troubled life, for his dootrme, being the flat 
contradiction of the Advaita, involved him m continual conflicts 
with the followers of Sankara who are said to have even stolen 
his library. At any rate they anathematized his teaching with 
a violence unusual in Indian theology®. In spite of suoh lively 
controversy he found time to wnte thirty-seven works, including 
commentaries on the TJpanishads, Bhagavad-gjtfc and Vedfinta 
Sdtras. The obvious meaning of these texts is not that required 
by his system, but they are recognized by all Vaishnavas as the 
three Prasth&nas or starting-points of philosophy and he had 
to show that they supported bis views Hence his interpretation 
often seems forced and perverse The most extraordinary 
instance of this is his explanation of the celebrated phrase in 


eommentanea on the CMndogyu and BpJbad Ar Upan«hads pnbh.l'ed m 
Books of lie fftadits, vols m ondxrv For his date Bbandarkar,7a.»foi 
pp 68-69 and / A 1914, pp 233 B and 202 S Account, othxt 
have boon Witten by Padmanabha Char and Krishna Svarn A.yar(Mato». 


i See Padmanabha Char U page 12. Madhva condemned the jw*®* 
inanimate objects (a J com Chfind. Up TO 14 2) but not the worship el Brahman 

** called tie Pishania eapeiiM or A Slap for Bertlics, aU tire adherent! 

of Madhva are consigned to hell and the Samapurfipa, chap. 
a violent polenuo against them. See John’s Analysts, pp 90408 Md wrta 
mSSS Bari*, JT 25 It IS cnnous thatthe Madh^.honH Have ^ 
seleoted for attack, for in many ways they are leas < W®^. t ®j^^ do otrlnes 
other Vishnuite sects but the author was dearly badly ndormed about 
Xh he attacks and ha was probably an dd-faduonsd Siva* nertb v 
regarded Madhvism as a new-fangled version of objeobonable d^terne* 

TOe Mfcdhvas am equally violent in denouncing Sanksrawd fes^ ho]d 

the world 
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the Ch&ndogya Upanishad Sa &tm& tat tvam asi. He reads Sa 
atxnA atat tvam asi and considers that it means “Yon are not 
that God Why be so conceited as to suppose that you are 1 ? ” 
Monotheistic texts have often received a mystical and pan- 
theistic interpretation The Old Testament and the Koran have 
been so treated by Kabbalists and Sufis But in Madhva’s 
commentaries we see the opposite and probably rarer method. 
Pantheistic texts are twisted until they are made to express 
uncompromising monotheism. 

The sect is often called Brahma-samprad&ya, because it 
claims that its doctrine was revealed by Brahmft from whom 
Madhva was the sixth teacher in spiritual descent Its members 
are known as MMhvas but prefer to call themselves Sad- 
Yaishpavas. Its teaching seems more rigid and less emotional 
than that of other Vishnuites and is based on the Pancabheda 
or five eternal distinctions between (a) God and the soul, 
(6) God and matter, (c) the soul and matter, (d) individual souls, 
(e) individual atoms of matter. God is generally called Vishnu 
or N&rSyana rather than V&sudeva Krishna is adored but not 
in his pastoral aspect. Vishpu and his spouse Lakshin! are real 
though superhuman personalities and their sons are BrahmfL 
tiie creator and V&yu 2 Peouhar to this sect is the doctrine that 
except through Vfiyu, the son of Vishpu, salvation is impossible. 
V&yu has been three times incarnate as Hanumat, the helper 
of R&ma, as BMma and as Madhva himself 3 . Souls are separate, 
innumerable and related to God as subjects to a king. They are 
of three classes, those who are destined to eternal bliss in the 
presence of God those who revolve eternally in the maze of 
transmigration* and those who tending ever downwards are 
doomed to eternal suffering. 


See hie comment on Cband Up VI B 7 Compare Bhag -g xv 7. The text 
■WE* 3 * t * l3t ^be eoul (Jiva) u a part (amsa) of the Lord Madhva says it is 
fra* 8 h ° eC f nsa 14 ^ Bars “me reduced similitude to the Lord, though quite distinct 
m him Madhva’s exegesis is supported by a system of tantno or cabalistic 
the pve a"?, ™ dvery letter has a special meaning Thus in the passage of 
eon ml » . men tooned atiova the simple words m ya ethah are explained as 
4 445 4: * ra essence, yarns the eontrollor, and lshta the desired one The 
. t,?. 4 4rai11 841 “ said not to have originated with Madhva but to be fonnd 

m a Bhagavata work called the SSmasamhitS 

a commentary on the opening of the ChSnd. Up Madhva seems to imply 

Tnruty consisting of Viahpn, Kama (=Lakshmf) and VAyu 

is expressly stated at the end of the commentary on the Bnh Ax. Upan. 
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This last doctrine, os well as the dootrine of salvation through 
V&yu, the wind or spirit, has led many to suspect that Madhva 
was influenced by Christian ideas, but it is more probable that 
he owed something to Islam. Such influence would no doubt 
be distant and indirect, for a Brahman would not oome into 
oontaob with Moslim doctors, though it is said that Madhva 
could speak Persian 1 But some Moshrn ideas such as the 
absolute separation of God from the world and the predestina- 
tion of souls to eternal happiness and misery may have entered 
Brahman minds. Still, nearly all Madhva’s views (with the 

one another and from God and though salvation through the 
spirit sounds Christian, yet the Upamshads constantly celebrate 
V&yu (wind) and Pr&na (breath) as the pervading principle of 
the world and the home of the self "By the wind (V&yu) as 
thread, O Gautama, this world and the other world and all 
creatures are bound together®.” Thus the idea that the wind 
is the universal mediator is old and it does not seem that 
Madhva regarded V&yu as a redeemer or expiation for am like 


possible exception of eternal punishment) have Indian analogies 
The Toga teaches that there are innumerable souls distinct horn 


Christ. _ 

The M&dhvas are still an energetic and important sect Their 
headquarters are at Udipi in South Kan era and they also hold 
an annual conference at Tirupati at which examinations in 
theology are held and prizes given At Udipi are eight maths 
and a very sacred temple, dedicated by Madhva himsdf to 
Krishna The head of each ma(ih is charged in turn with the 
supervision of this temple during two years and the change of 
office is celebrated by a great biennial festival in January Ihe 
w orship is more puritanical than in the temples of other bco , 
dancing girls for instance not being allowed, but great import- 
ance is attached to the practice of branding the body mth the 
emblems of Yishnu The sect, like the Sri Yaishnavas, is divided 


i */e and teaching, of^rt.mihvacharyarbj^^ ^ 

Some bn suspected a connect™ between V^***n^*£££ 
because to attached much importance to an obscure 
m.uhi nr 11,681) whom to considered incarnate in Sankara, it » 
ZThiTp^an studies to may have heard rf Man, as an 
ujentified him with this demon but this does not imply any connect! 
own system (or Sankara’s either) and Mamobaism 
i -B riti. Ar Upan in 7 2 
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into two parties, the Vyasakutas who are conservative and nse 
Sanskrit scriptures 1 , and the Dasakutas who have more popular 
tendencies and use sacred books written m Kanarese. Neither 
the Si Vaishnavas nor the M&dhvas are numerous in northern 
India. 

i Among them are the HaTjnnanjari, the Madhvavi]aya and the Vfiyoatuti, all 
attnbnted to a duciple of Madhya and his son 
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With the fifteenth century Hinduism enters on a new phase. 
Sects arise whioh show the influence of Mohammedanism, some- 
times to suoh an extent that it is hard to say whether they 
should be classed os Hindu or Moshm, and many teachers 
repudiate caste Also, whereas in the previous centuries the 
centre of religious feeling lay in the south, it now shifts to the 
north Hinduism had been buffeted but not seriously menaced 
there the teachers of the south hod not failed to recognize by 
their pilgrimages the sanctity and authority of the northern 
seats of learning • such works as the Git&-govinda testify to the 
existence there of fervent Vishnuism. But the counfay had been 
by Mosbm invasions and unsettled by the vicissitudes 
of transitory dynasties The Jains were powerful m Gujarat and 
Rajput&na. In Bengal &&kfasm and monbund Buddhism were 
not likely to engender new enthusiasms. But in a few centuries 
the movements inaugurated in the south increased m extension 
and strength. Hindus and Mohammedans began to know more 
of each other, and in the sixteenth century under the tolerant 
rule of Alrfinr and his successors the new sects which had been 
growing were able to consolidate themselves 

After R&m&nuj‘a and Madhva, the next great name in the 
history of Vishnuism, and indeed of Hinduism, ib Rfianftnand. 
His date is uncertain 1 He was posterior to Rfim&nuja, from 
whose sect he detaohed himself, and Kabir was his disciple, 


» See Bhandarhar, FawSp ani Scnvttm, pp 00 ff , Gnomon mind A*l JOBS, 

p 220 ,andalBoinariioleBamanandim.EB.E ,Kar5uhar,J.Ri4.S 10 20 <PP 1 ‘~ tt 

Though Indian tradition seems to be unanimous in giving 1209 a p {4400Kaii) *» 
the data o! BimSnand’s birth, all that we know about himsolf and hxs di«»plra 
-abi, ,t more probable that be was bom nearly a oenttuy later The history of 

,j too, becomes clear and intelligible if we suppose that BJmSnand, Kabir and 

. . -i— idM liiMoitil iMin remuntivnlr One should bs oauiaonB w 


to EOmfinand an improbably long life, thus indicating a 

— Also the traditions as to the number of teadwra Dewoen 
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apparently his immediate disciple. Some traditions give Prayaga 
as his birthplace, others Melucote, but the north was the scene 
of his activity He went on a lengthy pilgrimage, mid on his 
return was accused of having infringed the rules of his sect 
as to eating, etc , and was excommunicated, but received per- 
mission from his Guru to found a new sect. He then settled in 
Benaresand taught there. He wrote no treatise but various hymns 
ascribed to him are stall popular 1 , Though he is not associated 
with any special dogma, yet his teaching is of great importance 
as marking the origin of a popular religious movement charac- 
terized by the use of the vernacular languages instead of 
Sanskrit, and by a laxity in caste rules n nlrm'nn.ting in a re adiness 
to admit as equals all worshippers of the true God*. Thin God 
is R&ma rather than Krishna. I have already pointed out that 
the worship of R&ma as the Supreme Being (to be dfatfngniqfrpri 
from respect for him as a hero) is not early in fact it appears to 
begin in the period which we are considering. Of the human 
forms of the deity Krishna was dearly the most popular but 
the sohool of R&m&nuja, while admitting both Ha™., and 
Krishna as incarnations, preferred to adore God under less 
mythological and more philosophic names such as Nfr& yana. 


to the Brahman aristocracy, selected as the divine name R&ma. 

It was more human than N&r&yaija, less sensuous tWn Kriaimn. 

kW.1. .1 ,1 . .... 


as a chivalrous and godlike hero But he was not, like Kjishna, 
the lover of the soul, and when R&maism was divested 'of 
mythologyby successive reformers it beoame a monotheism in 
which Hindu and Moshm elements could blend. R&m&nand had 
twelve disciples among whom were Kabir, a Raja called Pip&, 
& leather-seller (and therefore an outcast aecoidingto 
Hwdu ideas) as well as Brahmans. The R&mats, as his followers 

a a T° TOm md potable body in north India, 
using the same sectarian mark as the Vadagalais from whom 

thStSir .*?" dfhoT&x aS might consider 

that their small regard for caste is a vital distinction Thev often 

°fmy ZZEFIfz that iB - those 

o dly restnotions, and the more devout among them belong 

1 £21? th T “ fmnd » «*■ Oranth Of the SxhhB. 
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to an order divided into four classes of which only the highest is 
reserved to Brahmans and the others are open to all castes. They 
own numerous and wealthy maths, hut it is said that in some 
of these celibacy is not required and that monks and nuns live 
openly as man and wife 1 , 

An important aspect of the B&mat movement is its effect 
on the popular literature of Hindustan which in the fifteenth 
and even more in the sixteenth century blossoms into flowers 
of religious poetry. Many of these writings possess real merit 
and are still a moral and spiritual force. European scholars ate 
only be ginning to pay sufficient attention to this mighty flood 
of hymns which gushed forth in nearly all the vernaculars of 
India 2 and appealed directly to the people. The phenomenon 
was not really new The psalmB of the Buddhists and even the 
hymns of the Rig Veda were vernacular literature in their day, 
and in the south the songs of the Devaram and N&l&yiram are 
of some antiquity. But in the north, though some Prftknt 
literature has been preserved, Sanskrit was long considered tho 
only proper language for religion We can hardly doubt that 
vernacular hymns existed, but they did not receive the im- 
primatur of any teacher, and have not survived. But about 
1400 all this changes. Though R&m&nand was not much of a 
writer he gave his authority to the use of the vernacular: he 
did not, like Rftmftnuja, either employ or enjoin Sansloit and 
the meagre details whioh we have of his circle lead us to imagine 
him surrounded by men of homely speeoh 

One ourrent in this sea of poetry was Knshnaito and as suoh 
not directly connected with R&mfinand. Vidyfipati* sang of the 
loves of Krishna and Rhdha in the Maithih dialeot and also in 
a form of Bengali, In the early fifteenth oentury (c. 1420) we 
have the poetess Mir& Bai, wife of the Raja of Chitore who 
gained celebrity and domestic unhappiness by her passionate 


i Bhattacbarya, Hindu Casta and Sects, p 440 . 

* Thus we have the poems of Xabir, NAnak and o thorn contained m 
of tho Sikhs and tending to Mohammcdaniem tho hymns whorein Mlrt jw. 
Valla bha and his disciples praised Knshpa in BAjputAna and Braj “ £ , 

inspired by Caitanya in Bengal SaAkar Deb and Madhab Deb m Assam Namdor 

and TukArAm in the Moratha country. ... 

> See Beames, J A 1873, pp 37 ff , and Qncrson, Maithih Ohnstomthy, PP > 
a extra No to Jmm As Soe Bengal, Part J for 1882 and Cooma raew niy » 
illustrated translation ol VidyApati, 1916 It is said that a Iwd P'Mt Fovc. he 
ms a celebrated Pandit in 140 0. lie Bengali Voiehpava poet Chapdl DAs nas 


contemporary. 
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devotion to the form of Krishna known as Ranchor. According 
to one legend the image came to life in answer to her fervent 
prayers, and throwing his arms round her allowed her to meet 
a rapturous death in his embrace This is precisely the sentiment 
which we find later in the teaching of VallabMc&rya and 
Caitanya. The hymns of the Bengali poets have been collected 
in the Padakalpaiaru, one of the chief sacred hooks of the Bengali 
Vaishnavas From Vallabhtic&rya spring the group of poets who 
ad or ned Bra} or the Muttra district Pre-eminent among them 
is the blind Sur Das who flourished about 1550 and wrote such 
sweet lyrics that Krishna himself came down and acted as his 
amanuensis A somewhat later member of the same group is 
N&bh& Das, the author of the Bhakta MfilS. or Legends of the 
Saints, which is still one of the most popular religious works of 
northern India 1 . Alm ost contemporary with Sur Das was the 
great Tulsi Das and Grierson® enumerates thirteen subsequent 
waters who composed R&m&yanas in some dialect of Hindi. 
A little later came the Hahratta poet Tukaram (bom about 
1600) who gave utterance to Krishnaism in another language. 

Tulsi Das is too important to be merely mentioned as one 
in a list of poets He is a great figure in Indian religion, and the 
saying that his RSmSyana is more popular and more honoured 
in the North-western Provinces than the Bible in England is no 
exaggeration 3 . He came into the world in 1532 bnt was exposed 
by his parents as bom under an unlucky star and was adopted 
by a wandering SacLhu He married but his son died and after 
this loss he himself became a S9:dhu He began to write his 
Bamfiyana in Oudh at the age of forty-three, but moved to 
Benares where he completed it and died m 1623 On the Tulsi 
Ghat, near the river Asi, may stall be seen the rooms which he 
occupied They are at the top of a lofty building and command 
a beautiful view over the nver*. 

1 See Gneraon, Gleanings from the Bhaktam&U, J,B A S 1909 and 19X0 

1 Modern Vernacular Literature of Hindustan, 1889, p 57 

* Similarly Dmcah Chandra Son [La ng and Lit of Bengal, p 170) eaye that 
Knttivosa’s translation of the Ramiyapa "a the Bible of the people of the Gangetio 
Valley and it u for tbo most part the peasants who read it ” Knttivisa. was bom 
m 1340 and roughly contemporary with R&mfinand Thus the popular interest m 
R&ma was roused in different provinces at the same tune 

He also wrote several other poems, among which may be mentioned the 
Gtt&valf and Xavittfirali, dedicated respectively to the infancy and the lieroie 
deeds of Rama, and the Vmaya Pat tnk& or petition, a volume of hymns and 
prayers. 
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His R&miLyana which is an original composition and not a 
translation of V&lmfki’s work is one of the great religious poems 
of the world and not unworthy to be set beside Paradise Lost. 
The sustained majesty of diction and exuberance of ornament 
are accompanied by a spontaneity and vigour rare in any 
literature, especially in Asia. The poet is not embellishing a 
laboured theme, he goes on and on because his emotion bursts 
forth again and again, diversifying the same topic with an 
inexhaustible variety of stylB and metaphor. As in some forest 
a stream flows among flowers and trees, but pours forth a flood 
of pure water uncoloured by the plants on its bank, so in the 
heart of Tulsi Das the love of God welled up in a mighty 
fountain ornamented by the mythology and legends with which 
he bedecked it, yet unaffected by them. He founded no sect, 
which is one reason of his popularity, for nearly all sects can 
read him with edification, and he is primarily a poet not a 
theologian. But though he allows himself a poet’s licence to 
state great truths in various ways, he still enunciates a definite 
belief. This is theism, connected with the name R&ma. Since 
in the north he is the author most esteemed by the Vishnuites, 
it would be a paradox to refuse him that designation, but his 
teaching is not so much that Vishnu is the Supreme Being who 
becomes incarnate in R&ma, as that RiLma, and more rarely 
Hari and Vfisudeva, are names of the All-God who manifests 
himself in human form. Vishnu is mentioned as a celestial being 
in the company of BrahmS, 1 , and so far as any god other than 
Rfima receives attention it is Siva, not indeed as Rftma’s equal, 
but as a being at once very powerful and very devout, who acts 
as a mediator or guide. “Without prayer to Siva no ono can 
attain to the faith which I require*.” “R&ma is God, the totality 
of good, imperishable, invisible, uncreated, incomparable, void 
of all change, indivisible, whom the Veda declares that it cannot 
define*.” And yet, “He whom scripture and philosophy have 
sung and whom the saints love to contemplate, even the Lord 
God, he is the son of Dasaratb, King of Kosala 4 .” By the power 
of R&ma exist Brahmfl, Vishpu and &va, as also Mfiyft, the 
illusion which brings about the world. His "delusive power is 


* See Qrame's Translation, vol z. pp 60, 62, 

*16 voLm.p 190, cf. voL ». p 88 and rol m. pp ■ 60-07 

* 16. toL a. p 64. * Ib - toL *■ 77 
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a vast fig-tree, its clustering fruit the countless multitude of 
worlds, while all things animate and inanimate are like the 
insects that dwell inside and think their own particular fig the 
only one in existence 1 .” God has made all things: pain and 
pleasure, sin and merit, saints and sinners, Brahmans and 
butchers, passionandasoetioism. It is the Veda that distinguishes 
good and evil among them 2 . The love of God and faith are the 
only road to happiness. “The worship of Hari is real and all 
the world is a dream 3 .” Tulsi Das often uses the language of 
the Advaita philosophy and even calls God the annihilator of 
duality, but though he admits the possibility of absorption and 
identification with the deity, he holds that the double relation 
of a loving God and a loving soul constitutes greater bliss. “The 
saint was not absorbed into the divinity for this reason that he 
had already received the gift of faith 4 .” And in a similar spirit 
he says, “Let those preach in their wisdom who contemplate 
Thee as the supreme spirit, the uncreate, inseparable from the 
universe, recognizable only by inference and beyond the under- 
standing; but we, O Lord, will ever hymn the glories of thy 
incarnation.” lake most Hindus he is little disposed to enquire 
what is the purpose of creation, but he comes very near to 
saying that God has evolved the world by the power of M&yS. 
because the blisB which God and his beloved feel is greater than 
the bliss of impersonal undifferentiated divinity. It will be seen 
that Tulsi Das is thoroughly Hindu, neither his fundamental 
ideas nor his mythological embellishments owe anything to 
Islam or Christianity. He accepts unreservedly snch principles 
as Mftyft, transmigration, Karma and release. But his senti- 
ments, more than those of any other Indian writer, bear a 
striking resemblance to the New Testament Though he holds 
that the whole world is of God, he none the less bids men shun 
evil and choose the good, and the singular purity of his thoughts 
and style contrasts strongly with other Vishnuite works. Ho 
does not conceive of the love which may exist between the soul 
and God as a form of sexual passion. 

, *? rowse * * *• UP 200, of p 204 Mfiyfi who sots the whole world dancing 
ana wnose actions no one can understand is herself set dancing with all her troupe, 
ium an actress on the stage, by the play of the Lord’s eyebrows Cf too, for the 
infinity of worlds, pp 210, 211 

* Grows® aptly compares St Paul, “I had not known evil but by the law ” 

» vol n. p 223. . i b voL n p 188 , ' 
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The beginning of the sixteenth contuiy was a time of religious 
upheaval in India for it witnessed the careers not only of 
VallabMc&rya and Caitanya, but also of Nfinak, the founder of 
the Sikhs. In the west it was the epooh of Luther and as in 
Europe so in India no great religious movement has taken place 
since that time The sects then founded have swollen into 
extravagance and been reformed other sects have arisen from 
a mixture of Hinduism with Moslem and Christian dements, 
but no new and original ourrent of thought or devotion has 
been started 

Though the two great sects associated with the names of 
Caitanya and Vallabh&ofLrya have different geographical spheres 
and also present some differences m doctnnol details, both are 
emotional and even erotio and both adore Krishna as a child or 
young man Their almost simultaneous appearance m eastern 
and western India and their rapid growth show that they 
represent on unusually potent current of ideas and sentiments. 
But the worship of Krishna was, as we have seen, nothing new 
in northern India. Even that relatively late phase m which the 
sports of the divine herdsman are made to typify the love of 
God for human souls is at least as early as tho Gith-govinda 
written about 1170. In the thirteenth and fourteenth centuries, 
the history of Krishna worship is not clear 1 , but it persisted 
and about 1400 found speeoh in Bengal and in Bajput&na. 

According to Vaishnava theologians tho followers of Valla- 
bh&ofirya* are a section of the Rudra-saraprad&ya founded in 
the early part of the fifteenth century by Vishnusvftmi, an 
emig rant from southern India, who preached oluefly in Gujarat. 
The doctrines of the sect are supposed to have been delivered 
by the Almighty to Siva from whom Vishnusvftmi was fifteenth 
in spiritual descent, and ore known by the name of Suddhddvam 
or pure non-duality. They teaoh that God has throo attributes— 
sac- cxdr dnanda — existence, consciousness and bliss. In the human 


i The Vuhnuite Boot called Nim&vat is said to have boon exterminated by 
(Grierson in S S S sub v Bbnkti mfirgs, p 646) Tins may point to persecution 

dUI s5toV aUabhioarya and his scot, soe especially Qrowso, Malhurd , a Mr** 
, 07 a Hutoru of We iset of We HaMtrtja* *» tecstern India (anonymou ), 
%'*» «** SamJUVp 70-S2 and F^uber, Ou>hn« 

qfSeltg Ul. of India, pp 312-317. 
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or animal soul bliss is suppressed and in matter consciousness is 
suppressed too But when the soul attains release it recovers blisB 
and becomes identical in nature with God. For practical purposes 
theVaUabh&c&ns may be regarded as asectfoundedby Vall&bha, 
said to have been bom in 1470 He was the son of a Telinga 
Brahman, who had migrated with Vishnusv&mi to the north. 

Such was the pious precocity of Vallabha that at the age of 
twelve he had already discovered a new religion and started on 
a pilgrimage to preach it. He was well received at the Court of 
Vijayanagar, and was so successful in disputation that he was 
recognized as chief doctor of the Vaishpava school. He subse- 
quently spent nine years in travelling twice round Lidia and 
atBrindaban received a visit from Krishna in person, who bade 
him promulgate bis worship in the form of the divine child 
known as Bfila Goptla Vallabha settled in Benares and is said 
to have composed a number of works which are still extant 1 . 
He gained further victories as a successful disputant and ako 
married and became the father of two sons At the age of fifty- 
two he took to the life of a Sanny&si, but died forty-two days 
afterwards 


Though Vallabha died as an ascetic, his doctrines are 
currently known as the Push# M&rga, the road of well-being 
or comfort. His philosophy was more decidedly monistic than 
is usual among Vishnuites, and Indian monism has generally 
that, as the soul and God are one in essence, the soul 
sod realize this identity and renounce the pleasures of the 
sbubm. But with VaUabh&ctLiya it may be said that the vision 
which is generally directed godwards and forgets the flesh, 
urned earthwards and forgot God, for his teaching is that since 
e individual and the deity are one, the body Bhould be 
reverenced and indulged Pnshti 2 or well-being is the special 

2Jaw a ° d the eleot are called Pushti-jiva They depend 
areiy on God s grace and axe contrasted with MaryfidfL-iivas, 
or those who submit to moral discipline. The highest felicity is 


“IS Siddhinta-Rahasya and the Bhigavata-Tika. 
•eventeen lines DnnteriTIT , Bha 2»vata Purina This is a abort poem of only 
from the deity to the effJttW^ “ ■ 3fa,A “ rd ; P 186 professes to be o revelation 
(Brahma aamWbl Uranio mv,” be ? °" e away * lth by umon mth Brahina 
Soddhidvaita ^SrtanAi swLi- 0 ?*® authontatlve worka °t the seot are the 

fteChowSt^ ^“^ ^ tMa ° 6n>ha Md rwroeyarotnfirpava, all 
> t Me of the mord poshapam m the Bhigavata Fnrino, n x 
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not muktiov liberation but the eternal service of Knshna and 
eternal participation in his sports. 

■ p*®® 5 doctrines have led to deplorable results, but so strong 
is the Indian instinct towards self-demal and asceticism that it 
is the priests rather than the worshippers who profit by thiB 
permission to indulge the body, and the chief feature of the sect 
is the extravagant respect paid to the descendants of Valla- 
bMofirya. They are known as Maharajas or Great and 
their followers, especially women, dedicate to them tan, dhan, 
man: body, purse and spint, for it is a condition of the road of 
well-being that before the devotee enjoys anything hmumit he 
must dedicate it to the deity and the Maharaj represents the 
deity. The daily prayer of the sect is "Om Knshpa is my refuge 
I who suffer the infinite pain and torment of enduring for a 
thousand years separation from Knshna, consecrate to Krishna 
my body, senses, life, heart and faculties, my wife, house, 
family, property and my own self I am thy slave, 0 K nshna 1 ” 
This formula is recited to the Maharaj with peculiar solemnity 
by each male as he comes of age and is admitted as a full 
member of the sect. The words m which this dedication of self 


and family is made are not in themselves open to cnhoism and 
a parallel may be found in Christian hymns But the literature 
of the Vallabhis unequivocally states that the Guru is the same 
as the deity* and there can be little doubt that even now the 
Maharajas are adored by their followers, especially by the 
women, as representatives of Krishna in Ins character of the 
lover of the Gopis and that the worship is often licentious* 
Many Hindus denounce the seot andm 1862 one of the Maharajas 
brought an action for libel in the supreme court of Bombay on 


* Grows®, Itathurd, p 157, Bays this formula is based on the Niradapanoaritra. 
It ib called Samarpona, dedication, or Brahma-sambondha, connecting oneself with 
the Supreme Being 

1 For instance “Whoever holds his Guru and Krishna to be distinct and different 
shall be bora again aa a bird," Hanrayaii 82 Quoted in History of the Sect oj the 
ifahSr&jos, p 82 

* In the ordinary ceremonial the Maharaj stands beside the unsge of Krishna 
and acknowledges the worship offered Sometimes be is swung m a swing with or 
without the image The hymns song on theso occasions are frequently immoral. 
Even mure licentious are the meetings or dances known os Bas Mandali and Boa 
1818. A meal of hot food seasoned with aphrodisiacs is also said to be provided 
m the temples The water m which the Maharaj’s linen or feet have been washed 
is sold for a high price and actually drank by devotees 
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account of the serious oharges of immorality brought against 
him in the native press. The trial beoame a cause cHibre. Judg- 
ment was delivered against the Mabaraj, the Judge declaring 
the charges to be fully substantiated. Tet in spite of these 
proceedings the sect still flourishes, apparently unchanged in 
doctrine and practice, and has a large following among the 
mercantile castes of western India. The R£dh&-Yallabhis, an 
analogous sect founded by Harivainsa in the sixteenth century, 
give the pre-eminence to R&dhH, the wife of Krishna, and in 
their secret ceremonies are said to dress as women. The worship 
of R&dHa is a late phase of Vishnuism and is not known even 
to the Bhfigavata Pur&na 1 . 

Vallabhism owes much of its success to the family of the 
founder. They had evidently a strong dynastic sentiment as 
well as a love of missionary conquest — a powerful combination. 
Vallabhacarya left behind him eighty-four principal disciples 
whose lives are recorded in the work called the Stories of the 
Btghty-fowr Vatshnavas, and his authority descended to his Bon 
Vithalnath Lake his father, Vithalnath was active as a prose- 
lytizer and pilgrim and propagated his doctrines extensively in 
many parts of western India such as Cutoh, Malwa, and Bijapur. 
Bis converts came chiefly from the mercantile classes but also 
included some Brahmans and Mussulmans. He is said to have 
abolished caste distinctions but the Beet has not preserved this 
feature. In hiB later years he resided at Muttra or the neigh- 
bouring town of Gokul, whence he is known as Gokul Gosainji. 
This title of Gosara, which is still borne by his male descendants, 
is derived from Krishna's name Gosv&min, the lord of cattle 2 . 
He had seven sons, in each of whom Krishna is said to have 
been incarnate for five years. They exercised spiritual authority 
in separate districts — as we might say in different dioceses — 
hut the fourth son, Gokulnath]i and his descendants claimed 
and still claim a special pre-eminence. The family is at present 
represented by about a hundred males who are accepted as 

1 Staotly speaking the RadM-Vallabhia an not an offshoot of VaHabha'a school, 
hot of the Nim&vats or of the MSdhva samprad&ya. The theory underlying their 
strange practices seems to he that Xrishna is the only male and that all mankind 
ahonld cultivate sentiments of female love for him See MacmcoL Indian Thettm, 
p 134 

* But other explanations an current such as Lord of the senses or Lord of the 
Vedas 
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incarnations and receive the title of Maharaja. About twenty 
reside at Gokul 1 or near Muttra, there are a few in Bombay 
and in all the great cities of western India, but the Maharaj of 
Nath Dwara m Rajputfina is esteemed the chief. This place is 
not an ancient seat of Krishna worship, hut during the persecu- 
tion of Aurungzeb a peculiarly holy image was brought thither 
from Muttra and placed in the shnne where it still remains 
A protest against the immorality of the Vallabhi sect was 
made by Sw&minftr&yana, a Brahman who was bom in the 
district of Lucknow about 1780 s . He settled m Ahmedabad and 


gained so large a following that the authorities became alarmed 
and imprisoned him. But h is popularity only increased he 
became the centre of a great religious movement' hymns 
descriptive of his virtues and sufferings were sung by hisfollowem 
and when he was released he found himself at the head of a band 
whioh was almost an army. He erected a temple in the village 
of Wartal in Baroda, which he made the centre of his sect, and 
recruited followers by means of periodical tours throughout 
Gujarat His dootrines are embodied in on anthology called the 
&iksh&patri consisting of 212 precepts, some borrowed from 
accepted Hindu scriptures and some original and in a cateobism 
colled Vacan&mritam His teaching was summed up in the 
phrase "Devotion to Krishna with observance of duty and 
punty of life” and m practice took the form of a laudable 
polemic against the licentiousness of the Vallabhis As m most 
of the purer secte of Vishnuism, Krishna is regarded merely as 
a name of the Supreme Deity. Thus the Sikshftpatrf says 
"N&rfiyana and Siva should be equally recognized as parts of 
one and the same supreme spint, since both have been declared 
in the Vedas to be forms of Brahma On no account let it be 
thought that difference in form or name makes any difference 
in the identity of the deity.” The followers of Sw&mm&r&yana 
staff number about 200,000 m western India and are <kvidea 
into the laity and a body of celibate olergy I have visited their 
r elig ious establishments in Ahmedabad. It consists of a J^P 
with a large and well-kept monastery in which are housed about 
300 monks who wear costumes of reddish grey. .Except 
Assam I have not seen in India any parallel to this monasteiy 


1 See Grows e, Malhurd, p 153 1 can entirely confirm what te Ttonwwt 

inartistic, dirty place certainly suggests moral depravity 
s His real name was Sahaj&naada 
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either in. size or discipline. It is provided with a library and 
hospital In the temple are images of Nara and N&r&yana 
(explamed as Krishna and Aijxma), Krishna and RfidM, Ganeia 
and Hangman 1 . 

3 

The seot founded by Caitanya is connected with eastern 
India as the Vallabhis are with the west Bengal is perhaps the 
native land of the worship of Krishna as the god of love. It was 
there that Jayadeva flourished in the last days of the Sena 
dynasty and the lyrical poet Chandid&s at the end of the 
fourteenth century. About the same time the stall greater poet 
Vidy&pati was singing in Durbhanga For these writers, as for 
Caitanya, religion is the bond of love which unites the soul and 
God, as typified by the passion e that drew together R&dh& and 
Krishna, The idea that God loves and seeks out human souls is 
familiar to Christianity and receives vary emotional expression 
in well-known hymns, but the bold humanity of these Indian 
lyrics seems to Europeans unsuitable. I will let a distinguished 
Indian apologize for it m his own words: 

“The paradox that has to be understood is that Krishna 
means God. Yet he is represented as a youth, standing at a 
gate, trying to waylay the beloved maiden, attempting to entrap 
the bouI, as it were, into a clandestine meeting This, which is 
so inconceivable to a purely modem mind, presents no difficulty 
at aQ to the Vaishnava devotee To him God is the lover himself: 
the sweet flowers, the fresh grass, the gay sound heard m the 
woods are direct messages and tokens of love to his soul, 
bringing to his mind at every instant that loving God whom he 
pictures as ever anxious to win the human heart 8 .” 

Caitanya* was bom at Nadia in 1486 and came under the 
influence of the M&dhva sect In youth he was a prodigy of 

1 Caron Das (1703-1782) founded a somewhat similar sect which professed to 
abolish idolatry and laid great stress an ethics. See Grierson’s article Caron Das 
in EBB 

* But Vishnmte writers distinguish Idma desire and prtma lore, just as (pus 
and iyirv are distinguished in Greek. See Dinesh Chandra Sen, le p 486 

* Dinesh Chandra Sen History of Bengali Language and Literature, pp 134-6. 

* For Caitanya see Dmosh Chandra Sen, History of Bengali Language and Lit, 
«h»p v end Jadnnath Sarkar, Chatlanya's Pilgrimages and teachings from the 
Caitanya-Oantdmnta of Krishna Das (1680) founded on the earlier Caitanya Centra 
of Bnndavon SeTernl of Caitanya’* followers were also Tolummons writers. 
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learning 1 , but at the age of about seventeen while on a pilgrimag e 
to Gaya began to display that emotional and even hysterical 
religious feeling which marked all his teaching. He swooned at 
the mention of Krishna's name and passed his time in dawning 
and singing hymnB At twenty-five he became a Sanny&si, and 
at the request of his mother, who did not wish him to wander 
too far, settled in Puri near the temple of Jagannath. Hera he 
spent the rest of his life in preaching, worship and eoatatio 
meditation, but found time to make a tour in southern India 
and another to Brmdaban and Benares. He appears to have 
left the management of his sect largely to his disciples, Advaita, 
Nityfinanda and Handas, and to have written nothing himself. 
But he evidently possessed a gift of religious magnetism and 
exercised an extraordinary influence on those who heard h»n» 
preach or sing He died or disappeared before the age of fifty 
but apparently none of the stories about his end merit credence. 

Although the teaching of Caitanya is not so objectionable 
morally as the doctrines of the Vallabhis, it follows the same 
line of making religion eaay and emotional and it is not difficult 
to understand how ins preaching, set forth with the eloquence 
which he possessed, won oonverte from the lower classes by 
thousands. He laid no stress on asceticism, approved of marriage 
and rejected all difficult rites and ceremonies The form of 
worship which he spemally enjoined was the singing of Kirtans 
or hymns consisting chiefly in a repetition of the divine names 
accompanied by music and dancing Swaying the body and 
repetition of the same formula or hymn are features of emotional 
religion found in the most diverse regions, for instance among 
the Bufais or Howling Dervishes, at Welsh revival meetings and 
in negro ohurches in the Southern States It is therefore un- 
necessary to seek any special explanation in India but perhaps 
there is some connection between the religious eostasies of 
Vaishnavas and Dervishes Within Caitanya’s sect, caste was 
not observed. He is said to have admitted many MoslimB to 
membership and to have regarded all worshippers of Krishna 
as equal. Though caste has grown up again, yet the old regulation 
is still in force inside the temple of Jagannath at Pun Within 
the sacred enclosure all are treated as of one caste and eat the 

i Ha married the daughter of a certain Vallahha who apparently was not the 
founder of the Scot, aa u often stated. 
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same sacred food. In Caitanya’s words “the mercy of God 
regards neither tribe nor family.” 

Ms theology 1 shows little originality. Hie deity is called 
Bhagav&n or more frequently Hart His majesty and omni- 


Kpshija. The material world is defined as bheddbhedaprakdta, 
a manifestation of the deity as separate and yet not separate 
from him, and the soul is vibhvnn&fnia or a detached portion of 
him. Some souls are in bondage to Praknti or M&y&, others 
through faith and love attain deliverance. Reason is useless in 
religious matters, but ruci or spiritual feeling has a quick 
intuition of the divine. 

Salvation is obtained by Bhakti, faith or devotion, which 
embraces and supersedes all other duties. This devotion means 
absolute self-surrender to the deity and love for him which asks 
for no return but is its own reward. ‘ * He who expects remunera- 
tion for his love acts as a trader ” In this devotion there are 
five degrees- (a) sfinti, calm meditation, (6) d&sya, servitude, 
(c) B&khya, friendship, (<2) vfttsalya, love like that of a child for 
its parent, (e) mfidhurya, love like that of a woman for a lover. 
All these sentiments are found in God and this combined ecstasy 
is an eternal principle identified with Hari himself, just as in 
the language of the Gospels, God is love. Though Caitanya 
makes love the crown and culmination of religion, the worship 
of his followers is not Hcentions, and it is held that the right 
frame of mind is heat attained by the recitation of Krishna's 
names especially Hari. 

The earlier centre of Caitanya’s sect was his birthplace, 
Nadia, but both during his life and afterwards his disciples 


were at that time neglected. At the beginning of the nineteenth 
century Lala Baba, a wealthy Bengali merchant, became a 
mendicant and visited Muttra. Though he had renounced the 
world, he stall retained inft business instincts and bought up the 
villages which contained the most celebrated shrines and were 
most frequented by pilgrimB. The result was a most profitable 

_ the seat may be studied m Baladeva'e commentary on the 

® a f d Btameya RatnSvall, both contained in vol. v. of the Sacred 
of v 1 K would appear that the eeot regards itself as a continuation 

TaMaMaT™* * 4m P rid ^ ya ^ at ,t# **net« have more resemblance to those of 
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speculation and the establishment of Caitaaya’s Church in the 
district of Braj, which thus became the holy land of both the 
great Knshnaite sects. The followers of Caitanya at the present 
day are said to be divided into Gosains, or ecclesiastics, who 
ore the descendants of the founder’s original disciples, the 
Vnkats or cebbates, and the laity Besides the oehbates there 
are several semi-monastic orders who adopt the dress of monks 
but many They have numerous maths at Nadia and elsewhere. 
T.ilro the Vallabhis, this sect deifies its leaders Caitanya, 
Nityananda and Advaita are called tbe three masters (Prabhfi) 
and bebeved to be a joint incarnation of Krishna, though 
according to some only the first two shared the divine essence. 
Kit of Caitanya's disciples known as the six Gosains are also 
greatly venerated and even ordinary religious teachers still 
receive an almost idolatrous respect 

Though Caitanya was not a writer himself he exercised a 
great influenc e on the literature of Bengal. In the opinion of 
so competent a judge as Dinesh Chandra Sen, Bengali was 
raised to the status of a literary language by the Vishnmte 
hymn-writers just as Pall web by the Buddhists Such hymns 
were written before tbe tame of Caitanya but after him they 
became extremely numerous 1 and then: tone and style are said 
to otmngn The ecstasies and visions of which they tell are those 
desonbed m bis biographies and this emotional poetry has pro- 
foundly influenc ed all classes in Bengal Bat there was and still 
is a considerable hostility between the S&ktas and Vishmntes. 


A form of Vishnuism, possessing a special local flavour, is 
connected with the Maratha country and with the names oi 
N&mdev, Tuk&r&m* and Bfirndfis, the spiritual preceptor o 
&vaji. The centre of this worship is the town of 
and I have not found it desonbed as a branch of any of theft* 
Vmhnuite Churches but the facts that mmdev wrote m H mm 
as well as in Marathi, that many of bis hymns are included £ 
the Granth, and that his sentiments show affinities to _ 

i Ho less than 189 padotartfis or idipoua poets are eB0 “^ „ £ 4ich the 
Chandra Sen Several collections of theee poema hare been pnthahad 
principal je called Padahalpataru * g7 _on ojj,j jficol, Ptalmi of Maratha 
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teaching oi Nfinak, suggest that he belonged to the school of 
Rfimfinaaad. There is however a difficulty about his date. 
Native tradition gives 1270 as the year of his birth but the 
language of his poems both in Marathi and Hindi is said to 
be too modem for this period and to indicate that he lived 
about 1400 1 , when he might easily have felt the influence of 
Rfi. m fi. n and, for he travelled in the north 

Most of his poetry however has for its centre the temple of 
Pandharpur where was worshipped a deity called Vitthala, 
Vittoba or Pfindurang It is said that the first two names are 
dialectic variations of Vishnu, hut that Pfindurang is an epithet 
of Siva 2 . There is no doubt that the deity of Pandharpur has 
for many centuries been identified with Krishna, who, as in 
Bengal, is god the lover of the bou! But the hymns of the 
Marathas are less sensuous and Krishna is coupled not with his 
mistress Radhfi., but with his wife Rukminl In fact Rukmmi- 


pati or husband of Rukminl is one of his commonest titles. 
N&mdev’s opinions varied at different times and perhaps in 
different moods like most religious poets he cannot be judged 
by logic or theology Sometimes he inveigh’s against idolatry — 
understood as an attempt to limit . God to an image — -but in 
other verses he sings the praises of Pfindurang, the local deity, 
as the lord and creator of all His great message is that God — 
by whatever name be is called — is everywhere and accessible 
to all, accessible without ceremonial or philosophy. “Vows, 
fasts and austerities are not needful, nor need you go on pilgrim- 
age Be watchful in your heart and always sing the name of 
Han Yoga, sacrifices and renunraation are not needful Love 
the feet of Hari Neither need you contemplate the absolute. 
Hold fast to the love of Hari’s name Says Nfimfi, be steadfast 
in singing the name and then Han will appear to you®.” 

1 Bhandarkar , ! e p 82 An eaiher poet of this country was Jfifincdvara who 
wrote a paraphrase ot the Bhagavad gttaml290 H« writings are said to he the 
first great landmark in Marathi literature 


’There is no neecssary hostility between the worship ot Siva and of Vishnu 
M Pandharpur pdgnma visit first a temple ot Siva and then the principal shone. 

<“■ Pun, is suspected ot having been a 
Buddhist shnne It is called Vih&ra, the principal festival is in tho Buddhist T- ^f 
and caste is not observed within its precincts. 

, * Bhandarkar, p 90 The subsequent quotations are from the same 

" , ha ‘ 1 h * T ? slightly modified them and compared them with the 

original, though I ho\ c no pretension to be a Marathi scholar. 
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TuMrAm is better known than Nfiradev and his poetry 
which was part of the intellectual awakening that accompanied 
the nse of the Maratha power is still a living force wherever 
Marathi is spoken He lived from 1607 to 1649 and was bom 
in a family of merchants near Poona. But he was too generous 
to succeed in trade and a famine, m which one of his two wives 
died, brought him to poverty. Thenceforth he devoted himself 
to praying and preaching He developed a great aptitude for 
composing rhyming songs in irregular metre 1 , and like Caitanya 
ho held services consisting of discourses interspersed with such 
songs, prepared or extempore In spite of persecution by the 
Brahmans, these meetings became very popular and were even 
attended by the great iSivaji 

TTm creed is the same as that of N&mdev and finds expression 
in verses such as these "This thy nature is beyond the grasp 
of mind or words, and therefore I have made love a measure. 
I measure the Endless by the measure of love he is not to be 
truly measured otherwise Thou art not to be found by Yoga, 
sacrifice, fasting, bodily exertions or knowledge 0 Kedava, 
aocept ike service which we render ” 

But if he had no use for asceticism he also feared the passions. 
"The Endless is beyond, between him and me are the lofty 
mountains of desire and anger I cannot asoend them and find 
no pass.” In poems which are apparently later, his tone is more 
peaceful He speaks muah of the death of self, of punty of 
heart, and of self-dedioation to God ’"Dedicate all you do to 
God and have done with it Tukfi says, do not ask me again 
and again, nothing else is to be taught but this.” 

Maratha entice have discussed whether Tuk&r&m followed 
the monistic philosophy of Sankara or not and it must be con- 
fessed that his utteranoes are contradiotoiy. But the gist or 
the matter is that he disliked not so much monism as philosophy 
Hence he says “For me there is no use in the Advaita. Sweet 
to me is the service of thy feet The relation between God and 
his devotee is a source of high joy. Make me feel this, keeping 
me distinct from thee ” But he can also say almost m the 
language of the Upamshads. “When salt is dissolved in water, 
what remains distinct? I have thus become one in 
thee and have lost myself in thee. When fire and camphor are 

> Called Abhangs. 
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brought together, is there any black remnant'* Tuka says, thou 
and I -were one light.” 


5 


There are interesting Vishnuite sects in Assam 1 Until the 
sixteenth century Hinduism was represented in those regions 
by Sfiktism, which was strong among the upper classes, though 
the mass of the people still adhered to their old tribal worships 
The first apostle of Vishnuism was Sankar Deb in the sixteenth 
century He preached first m the Ahom kingdom but was driven 
out by the opposition of Siktist Brahmans, and found a refuge 
at Barpeta He appears to have inculcated the worship of 
Krishna as the sole divine being and to have denounced idolatry, 
sacrifices and caste These views were held even more strictly 
by his successor, Madhab Deb, a writer of repute whose works, 
such as the N&mghosha and BatnAvali, are regarded as scripture 
by his followers Though the Brahmans of Assam were opposed 
to the introduction of Vishnuism and a section of them con- 
tinued to instigate persecutions for two centuries or more, yet 
when it became clear that the new teaching had a great popular 
following another section were anxious that it should not pass 
out of sacerdotal control and organized it as a legitimate branch 
of Hinduism While fully recognizing the doctrine of justifica- 
tion by faith, they also made provision for due respect to oaste 
and Brahmanic authority. 


According to the last census of India 8 the common view that 
Sankar Deb drew his inspiration from Caitanya meets with 
criticism m Assam His biographies say that be lived 120 years 
and died in 1569 It has been generally assumed that his age 
has been exaggerated but that the date of his death is correct 


If it can be proved, as contended, that he was preaching in 
1605, there would be no difficulty in admitting that he was 
independent of Caitanya and belonged to an earlier phase of 
the Vishnuite movement which produced the activity of 
Vallabha and the poetry of Vidy&pati. It is a further argument 
for this independence that he taught the worship of Vishnu only 
and not of R&dha and discountenanced the use of images On 
the other hand it is stated that he sojourned in Bengal and it 


* Sets Eliot, Hinduism in Assam, J BA S 1910, pp 1168-1189 

* Census of Indio, 1911, Assam, p 41, 
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appears that soon after his death his connection with the teaching 
of Caitanya was recognized in Assam. 

At present there are three sects in Assam. Firstly, the 
Mah&purushias, who follow more or less faithfully the doctrines 
of fSankar and Madhab They admit Sfidras as religious teachers 
and abbots, and lay little stress on caste while not entirely 
rejecting it. They abstam almost entirely from the use of images 
in worship, the only exception being that a small figure of 
Krishna in the form of Vaikuntha N&tha is found m their 
temples It is not the principal object of veneration but Btands 
to the left of a throne on which lies a copy of the N&mghosha 1 
This, together with the foot-pnnts of Sankar and Madhab, 
receives the homage of the faithful. The chief centre of the 
Mah&purushias is Baipeta, but they have also monasteries on 
the Majuli Island and elsewhere Secondly, the Bamuma 
monasteries, with a large lay following, represent a brahmamzed 
form of the Mah&purushia faith This movement began in the 
life-time of Madhab Many of his Brahman disciples seceded 
from Tiim and founded separate communities which insisted on 
the observance of caste (especially on the necessity of religious 
teachers being Brahmans) but tolerated image-worship and the 
use of some kinds of flesh as food Though this sect was perse- 
cuted by the Ahom kings®, they were strong enough to maintain 
themselves A compromise was effected m the reign of Rudra 
Sing h (1696-1714), by whioh their abbots were shown all 
honour but were assigned the Majuli Island m the upper 
Brahmaputra as their chief, if not only, residence This island 
is still studded with numerous Sallras or monasteries, the largest 
of which contain three or four hundred monks, known as 
Bhakats (Bhaktas) They take no vows and wear no special 
costume but are obliged to be celibate while they remain in the 
sattra The Mah&purushia and Bamuma monasteries are of 
similar appearance, and in externals (though not in doctrine) 
qPATn to have been influenced by the Lamaism of the neighbouring 
regions of Sikhim and Tibet The temples are long, low, wooden 
buildings, covered by roofs of corrugated iron or thatched, and 


i Some authorities state that tbo saored book thus venerated is 
glti, but at Eamalaban I made careful enquiries and was assured it was w 

JTamgliOBbfL 

> Especially Gadadhar Singh, 1881-96 
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con taining inside a nave "with two rows of wooden pillars which 
leads to a sanctuary divided from it by a screen The third sect 
are the Moamarias, of political rather than religious importance. 
They represent a democratic element, recruited from non-Hindu 
tribes, which seceded even in the life-time of Sankar Deb They 
appear to reject nearly all Hindu observances and to worship 
aboriginal deities as well as Krishna little is known of their 
religious teaching, if indeed they have anything worthy of the 
name, but in the latter half of the eighteenth century they 
distracted the kingdom of Assam with a senes of rebellions which 
were suppressed with atrocious cruelty. 

Caitanya is said to have admitted some Mohammedans as 
members of his sect The precedent has not been followed among 
most branohes of his later adherents but a curious half-secret 
sect, found throughout Bengal in considerable numbers and 
called Kart&bhajas 1 , appears to represent an eccentric develop- 
ment of his teaching in combination with Mohammedan ele- 
ments Both Moslims and Hindus belong to this sect They 
observe the ordinary social customs of the class to which they 
belong, but it is said that those who are nominal Moslims neither 
circumcize themselves nor frequent mosques The founder, called 
Ram Smaran Pal, was bom in the Nadia district about 1700, 
and bis chief doctrine is said to have been that there is only 
one God who is incarnate in the Head of the sect or Karta 2 . 
For the first few generations the headship was invested in the 
founder and his descendants hut dissensions occurred and there 
is now no one head the faithful can select any male member 
of the founder’s family as the object of their devotion. The 
Kart& claims to be the owner of every human body and is said 
to exact rent for the soul’s tenancy thereof No distinction of 
caste or creed is recognized and hardly any ceremonies are pre- 
scribed but meat and wine are forbidden, the mantra of the 
sect is to he repeated five times a day and Friday is held sacred. 
These observances seem an imitation of Mohammedanism 3 . 

* See Census of India, 1901, Bengal, pp 183-4 and Bhattacharya, Hindu Caste* 
and Seels, pp 486-488 

5 Karta, literally door, is tho name given to the executive head of a joint family 
in Bengal The aect prefer to call themselves Bhabajanas or Bhagawams. 

* Another mixed Beet is that of the DfaSmis in the Panna state of Bondelkhand, 
founded by one Prannath in the reign of Anrangzeb Their doctrine is a combination 
of Hinduism and Islam, tending towards Krishnaism See KosselL Tribes and 
Castes of Central Frounces, p 217 
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AMALGAMATION OF HINDUISM AND ISLAM 
KAJBIB AND THE SIKHS 


1 


The Kart&bhajas mentioned at the end of the last chapter show 
a mixture of Hinduism and Mohammedanism, and the mixture 1 
is found m other sects some of which are of considerable im- 
portance A group of these sects, including the Sikhs and 
followers of Kabir, arose m the fifteenth and sixteenth centuries 
Their origin can be traced to B&m&nand but they cannot be 
called Vaishnavas and they are clearly distinguished from all 
the religious bodies that we have hitherto passed m review 
The tone of their writings is more restrained and severe: the 
worshipper approaches the deity as a servant rather than a 
lover, caste is rejected os useless Hindu mythology is eschewed 
or used sparingly Yet in spite of these differences the essential 
doctrines of Tulsi Das, Kabir and Nfinak show a great resem- 
blance They all behove in one deity whom they call by various 
names, but tins deity, though personal, remains of the Indian 
not of the Semitic typo Ho somehow brings the world of 
transmigration into being by his power of illusion, and the 
business of the soul is to free itself from the illusion and return 
to him. Almost all these teachers, whether orthodox or hetero- 
dox, had a singular facility for composing hymns, often of high 
literary merit, and it is in these emotional utterances, rather 
than m dogmatio treatises, that they addressed themselves to 
the peoples of northern India , 

The earliest of these mixed sects is that founded by Kabir . 
He appears to have been a Mohammedan weaver by birth. 


1 It is exemplified by Uio ounous word an lied hmitlua, being the Indian negative 
prefix added to lUo arable word had used in the Sikh Granth and by Caron Das 

““t’seo^cfpMiftUy G H Wostcott, Kabxr and the Kahn Pa»f», and Maco^h. 
StUi Kdigton, vol VI pp 122-316 Also Wilson, Iforopsi tn<hcrdigio»oJttoUmdWi. 
vol J pp 68-98 Qurcrn do Tusay, Hutoim de la LUtiratnre Hmdoue, u pp 
EhamlorUr, Vatthn and Sanum, pp 67-73 
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though tradition is not unanimous on this point 1 . It is admitted, 
however, that he was brought up among Moslims at Benares 
but became a disciple of Ram&nand. This suggests that he 
lived early in the fifteenth century 8 . Another tradition says that 
he was summoned before Sikander Lodi (1489-1617), but the 
details of his life are evidently legendary We only know that 
he was married and had a son, that he taught in northern and 
perhaps central India and died at Maghar in the district of 
Gorakhpur. There is significance, however, m the legend which 
relates that after his decease Hin dus and Mohammedans dis- 
puted as to whether his body should be burned or buried But 
when they raised the doth which covered the corpse, they found 
underneath it only a heap of flowers So the Hindus took part 
and burnt them at Benares and the Moshms buried the rest at 
Maghar His grave there is still m Moslim keeping 

In teaching Kabir stands midway between the two religions, 
but leaning to the side of Hinduism It is clear that this Hindu 
bias became stronger m his followers, but it is not easy to separate 
his own teaching from subsequent embellishments, for the 
numerous hymns and sayings attributed to him are collected 
m compilations made after his death, such as the Bijak and 
the Adigranth of the Sikhs In hymns which sound authentic 
he puts Hindus and Moshms on the same footing 

"Kabir is a child of Ram and Allah," he says, "and 
accepteth all Gurus and Pus ” "0 God, whether Allah or Ram, 
I hve by thy name ” 

“Make thy mind thy Kaaba, thy body its enclosing temple. 
Conscience its prime teacher 
Then, O pneafc, call men to pray to that mosque 
Which hath five gates. 

The Hindus and Mussulmans have the same Lord ” 

But the formalities of both creeds are impartially condemned. 
"They are good riders who keep aloof from the Veda and 
Koran® ” Caste, circumcision and idolatry are reprobated The 
Hindu deities and their incarnations are all dead God was not 

1 The name Kabir seems to me decisive 

* Dadu who died about 1C03 is said to hove been fifth in spiritual descent from 
Kabir 

* From a hymn in which the spiritual life is represented as a nde Macaubffe. 
n. p ISO 
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in any of them 1 . Bam, it would seem, should be understood 
not as R&macandra but as a name of God. 

Tet the general outlook is Hindu rather than Mohammedan. 
God is the magician who brings about this illusory world m 
which the soul wanders 2 “I was m immobile and mobile 
creatures, in worms and in moths; I passed through many 
venous births. But when I assumed a human body, I was a 
Yogi, a Yati, a penitent, a Brahmac&n sometimes an Emperor 
and sometimes a beggar " Unlike the Sikhs, Kabir teaches the 
sanctity of life, even of plants “Thou cuttest leaves, 0 flower 
girl in every leaf there is life.” Belease, as for all Hindus, 
consists in escaping from the round of births and deaths. Of 
this he speaks almost in the language of the Buddha 8 . 

“Though I havo assumed many shapes, this is my lost 
The sizings and wires of the musical instrument are all worn out 
I am now in the power of God’s name 

I shall not again have to dance to the tune of birth and death. 
Nor shall my heart accompany on the drum ’’ 

This deuverance is accomplished by the union or identifica- 
tion of the soul with God 

“Remove the difference between thyself and God and thou shalt be 
united with hnn . 

TTim whom I sought without me, now I find within me ... 

Know God by knowing him thou shalt become os he. ^ 

When the soul and God are blended no one can distinguish them 4 " 

But if he sometimes writes like Sankara, he also has the 
note of the Psalms and Gospels He has the sense of sin ha 
thinks of God in vivid personal metaphors, as a lord, a bride- 
groom, a parent, both father and mother. 

“Save me, O God, though I have offended thee . 

1 forgot him who mode me and did cleave unto strangers. 


1 But Han is sometimes used by Kabir, especially m the hymns inooiporated 

in the G ninth, as a name of God . . 

» Though Kabir writes as a poet lather than as a philoso pher h e en den jy 
leaned to the doctrine of illusion (yimriav&ia.) rather than to the doetnne of 
{rotation or development (panndmavida) He regards Mdy& as 
* tadTa thief, a force wkohlead* men captive, but which «» 

knowledge of God “The illusion vanished when I recognised him (xmx.) 

this is a later composition 
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“Sing, sing, the marriage song. 

The sovereign God hath come to my house as my husband ... 

I ob tain ed God as my bridegroom; so great has been my good 
fortune ” 

“A mother besreth not in mind 

All the faults her son committeth 

O, God, I am thy child: 

Why blottest thou not out my sins f ”... . 

“My father is the great Lord of the Earth ; 

To that father how shall I go 1 T ” 

The writings of Kabir’s disciples suoh as the Sukh Nidhan 
attributed to Srut Gopal (and written according to Westeott 
about 1726) and the stall later Am ur Mul, which is said to be 
representative of the modem Kabirpanth, show a greater in- 
clination to Pantheism, though caste and idolatry are still 
condemned. In these works, which relate the conversion of 
Dharm Das afterwards one of Kabir’s principal followers, Kabir 
is identified with the Creator and then made a pantheistic deity 
much as Krishna in the Bhagavad-git& 2 He is also the true 
Guru whose help is necessary for salvation Stress is further 
laid on the doctnne of fSabda, or the divine word. Hindu 
theology was familiar with this expression as signifying the 
eternal self-existent revelation contained in the Vedas. Kabir 
appears to have held that articulate sound is an expression of 
the Deity and that every letter, as a constituent of such sound, 
has a meaning But these letters are due to M&ya in reality 
there is no plurality of sound Bam seems to have been selected 
as the divine name, because its brevity is an approach to this 
unity, hut true knowledge is to understand the Letterless One, 
that is the real name or essence of God from which all differen- 
tiation of letters has vanished Apart from some special 
metaphors the whole doctnne set forth in the Sukh Nidhan 

1 Macauliffe, vx. pp 230, 209, 202, 197 

* Westeott, l c p 144, "I am the creatorof this world I am the seed and the 

tree all are contained m me — I live within all and all live within me” and ranch 

to the same effect Even in the hymns of the Adi Granth we find such phrases as 
Now thou and I have become one 11 (Macanliffe, vi p 180 ) 

This identification of Kabir with the deity is interesting as being a modem 
example of what probably happened in the case of Krishna Similarly those who 
collected the hymns which form the sacred boohs of the Sdchs and Kabvp&nthis 
repeated the process which m earlier ages produced the Bbg Veda. 
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and Amar Mu] is little more than a loose Vedantism, somewhat 
reminiscent oi Sufiism 1 

The teaching of Kabir is known as the Kabirpanth At 
present thero are both Hindus and Mohammedans among his 
followers and both have monasteries at Maghar where he is 
buried The sect numbers in all about a million 2 . It is said that 
the two divisions have little m common except veneration of 
Kabir and do not intermix, but they both observe the practice 
of partaking of sacred meals, holy water 3 , and consecrated betel 
nut The Hindu section is again divided into two branches 
known as Father (Bap) and Mother (Mai) 

Though there is not much that is original m the dootnnes 
of Kabir, he is a considerable figure in Hindi hteiature and may 
justly bo called epoch-making as marking the first fusion of 
Hinduism and Islam which culminates and attorns political 
importance in the Sikhs Other offshoots of his teaching are 
the Sntnamis, R&dlifi-sw amis and O&dupantbis The first were 
founded or reorganized m 1760 by a certain Jag-pvan-das. 
They do not observe caste and in theory adore only the True 
Name of God but in practice admit ordinary Hindu worship 
The Rfidha-sw amis, founded in 1861, profess a combination of 
the Kabirpanth with Christian ideas The Dfidupanthis show the 
influence of the military spint of Islam They were founded by 
Dfidu, a cotton weaver of Ahmedabad who flourished m Akbar’s 
reign and died about 1603 He insisted on the equality of man- 
kind, vegetarianism, abstinence from alcohol and strict celibacy. 
Hence the sect is recruited by adopting boys, most of whom 
are trained as soldiers In such conditions the Dftdupanthis 
cannot increase greatly but they number about nine thousand 
and are found ohiefly m the state of Jaipur, especially in the 
town of Nnraina 4 


i “Tho Atmfimmglcs with PoramStmS, as the nvera flow into the ocean Onb“ 
thia way can bo found The AtmS without Sabdaisblmd and cannot tort 

tho path Ho who sees Atrafi-Rdm is present eveiywJiere AH he we3 » Hfa>him 
Then is naught except Brahmfi I am ho, I nm tho true Kabir Westcott P 1« 

* The Census of 1901 gives 843,171 but thon is reason to think tho real nurobm* 


° "^Consecrated by washing in it wooden sandals supposed to 
of JET. stated that they Lelievo they eat the body ^b. at peered 
meal which perhaps points to Christian influence Sec RubbcIU* PP 239-^0 
4 See BnraeU.rr.frw and Cult, of Ctntral Province, p 317, where it is ram 
that some of them are householders 
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The Sikh religion 1 is of special interest since it has created 
not only a political society bnt also customs so distinctive that 
those who profess it rank in common esteem as a separate race. 
The founder N&nak lived from 1409 to 1538 and was bom near 
Lahore He was a Hindu by birth but came under Mohammedan 
influence and conceived the idea of reconciling the two faiths 
He was attracted by the doctrines of Kabir and did not at first 
claim, to teach a new religion He wished to unite Hindus and 
Moslims and described himself simply as Guru or teacher and 
his adherents as Sikhs or disciples 

He spent the greater part of his life wandering about Lidia 
and is said to have reached Mecca A beautiful story relates 
that he fell asleep with his feet turned towards the Kaaba. 
A mollah kicked him and asked how he dared to turn his feet 
and not his head towards God But he answered, “Turn my 
feet in a direction where God is not ” He was attended on his 
wanderings by Mard&na, a lute-player, who accompanied the 
hymns which he never failed to compose when a thought or 
adventure occurred to him These compositions are similar 
to those of Kabir, but seem to me of inferior ment They are 
diffuse and inordinately long, the Japp for instance, which 
eveiy Sikh ought to recite as his daily prayer, fills not less than 
twenty ootavo pages. Yet beautiful and incisive passages are 
not wanting When at the temple of Jagannath, he was asked 
to take part m the evening worship at which lights were waved 
before the god while flowers and incense were presented on 
golden salvers studded with pearls But he burst out into 
song* 

“The sun and moon, 0 Lord, are thy lamps, the firmament 
thy salver and the orbs of the stars the pearls set therein 

The perfume of the sandal tree is thy incense , the wind is 
thy fan , all the forests are thy flowers, 0 Lord of light ” 

Though Nanak is full of Hindu allusions he is more Moham- 
medan in tone than Kabir, and the ritual of Sikh temples is 

* ®spensBy Macauliffc, The Si Ih Sd-gim, ax volumes 

* MacauUffe, i p 82 . 
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modelled on the Mohammedan rather than on the Hindu 
pattern. The opening words of the Japji are: “There is but one 
God, whose name is true, the Creator 1 ” and he is regarded 
rathor as the ruler of the world than as a spint finding expression 
in it “By his order" all things happen. “By obeying him" 
man obtains happiness and salvation "There is no limit to 
his mcroy and his praises ” In the presence of God “man has 
no power and no strength." Such sentiments have a smack of 
Mohammed and N&nok sometimes uses the very words of the 
Koran as when he says that God has no companion And 
though the penetrating spint of the Ved&nta infeots this regal 
monotheism, yet the doctrine of M&y& is set forth in unusual 
phraseology “God himself created the world and himself gave 
names to things He made M&y& by his power * seated, he beheld 
his work with delight." 

In other compositions attributed to N&nak greater promin- 
ence is given to Mftyfl and to the common Hindu idea that 
oreation is a self-expansion of the deity. Metempsychosis is 
taught and the divine name is Hari This is characteristic of the 
age, for Mnok was nearly a contemporary of Caitanya and 
Vallabh&c&rya. For Kabir, the disciple of Rfim&nanda, the 
name was Ram. 

ft Tfi.nn.1r was sufficiently conscious of hiB position as bead of 
a sect to leave a successor as Guru*, but there is no indication 
flint, at this time the Sikhs differed materially from many other 
religions bodies who reprobated caste and idolatry Under the 
fourth Guru, Ram Das, the beginnings of a change appear 
TTm strong personality oolleoted many wealthy adherents and 
with their offerings he purchased the tank of Amritsar® and 
built in its midst the celebrated Golden Temple. He appointed 
his son Aijun as Guru in 1681, just before his death- the 
succession was made hereditary and henceforth the Gurus 
became chiefs rather than spiritual teachers Aijun assumed 
some of the insigma of royalty a town grew up round the sacred 


* The ongmal is Kartfi purukh ( =jrarueha), the creative male This P hra *° 

shows how Hindu habits of thought clung to Nfinak 

.TteGoruof the Sikhs are (a) Nanafe, U80-1638, (i) , 

(e) Anaidas, 1SG2-1675, (d) Ramdas, 1575-1681, (s) A*! 00 - l T 

Qovmd, 1608-1589, fo) Har-Rai, IMMMfc W Har-Kiflm, 1668-1656, W <* 
Baha dur, 1868-1676, (j) Govind Singh, 1675-1708 
» Amntaaaras the lake of nectar 
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tank and became the centre of a community; a tax was collected 
from all Sikhs and they were subjected to special and often 
salutary legislation Infanticide, for instance, was strictly for- 
bidden. With a view of providing a code and standard Arjun 
compiled the Granth or Sikh scriptures, for though hymns and 
prayers composed by N&nak and others were in use there was 
as yet no authorized collection of them The example of Moham- 
medanism no doubt stimulated the desire to possess a sacred 
book and the veneration of the scriptures increased with time. 
The Granth now receives the same kind of respect as the Koran 
and the first sight of a Sikh temple with a large open volume 
on a reading-desk cannot fail to recall a mosque. 

Arjun’s compilation is called the Adi-granth, or original 
book, to distinguish it from the later additions made by Guru 
Govind. It comprises hymns and prayers by N&nak and the 
four Gurus who followed him (including Arjun himself ), 
R&m&nand, Kabir and others, amounting to thirty-five writers 
in all. The list is interesting as testifying to the existence of a 
great body of oral poetry by various authors ranging from 
R&m&nand, who had not separated him self from orthodox 
Vishnuism, to Arjun, the chief of the Sikh national community. 
It was evidently felt that all these men had one inspiration 
coming from one truth and even now unwritten poems of 
N&nak are current m Bihar. The Granth is written m a special 
alphabet known as Gurmukhi 1 and contains both prose and 
poetical pieces in several languages, most are in old western 
Hindi* but some are in Panjabi and Maratbi. 

But though in compiling a sacred book and in uniting the 
temporal and spiritual power Arjun was influenced by the spirit 
of Mohammedanism, this is not the sort of imitation which 
makes for peace. lie combination of Hinduism and Islam 
resulted in the production of a special type of Hindu peculiarly 
distasteful to Mosluns and not much loved by other Hind us, 
"jhch 0 f Arjun’s activity took place in the later years of the 
Emperor Akbar. This most philosophic and tolerant of princes 
abandoned Mohammedanism after 1679, remitted the special 

,v .l**.**®®?® to be 651 arbitrary adaptation of tbs Deva-n&gan characters. The 
enape of the letters is mostly the name bat new values are assigned to them. 

m each matters ^ esen ^^ on dialect given by Grierson, the highest authority 
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taxos payable by non-Moshms and adopted many Hindu obser- 
vances Towards the end of his lifo he promulgated a new creed 
known as the Din-i-ilnhi or divine faith This eclectic and 
composite religion bears testimony to his vanity as well as to 
his largo sympathies, for it recognized him as the viceregent or 
even an incarnation of God It would appear that the singular 
little work called tho Allopamshad or Allah Upamshad 1 * was 
written in connection with this movement It purports to be 
an Upamshad of the Atharva Veda and can hardly be described 
as other than a forgery. It declares that "the Allah of thB 
prophet Muhammad Akbar 8 is the God of Gods ” and identifies 
him with Mitra, Varuna, tho sun, moon, water, Indra, etc 
Akbar’s religion did not long survive his death and never 
flourished far from tho imperial court, but somewhat later (1656) 
Muhammad Dara Shukoli, tho son of Shah Jehan, caused a 
Persian translation of about fifty Upamshads, known as the 
Oupnekhat 3 , to be prepared The general temper of the penod 
was propitious to tho growth and immunity of mixed forms of 
bekof, but the warlike and semi-pohticol character of the Sikh 
community brought trouble on it. 

Arjun attracted tho unfavourable attention of Akbar s 
successor, Jehangir 4 * * * , and was cast mto prison where he died 
The Sikhs took up arms and henceforth regarded themselves 
as the enemies of the government, but their strength was wasted 
by internal dissensions Tho ninth Guru, Teg-Bahadur, was 
executed by Aurungzeb Desire to avenge this martyrdom and 
the strenuous character of the tenth Guru, Govind Singh (1675- 
1708), completed the transformation of the Sikhs mto a church 

militant devoted to a holy war 

Though the most aggressive and uncompromising features 
of Sikhism are due to the innovations of Govind, he was so far 
from being a theological bigot that he worshipped Dungs an 


i Sco Rnjcndmla Mitre’. article mJ AS B s * 1871, pp 170-176, *luch pm 

the SansVnt teat o£ tho Upamshad Also Sobroder, Cataloffueof Adyar Library, 

1808, pp 130-7 Schrader states that in the north of India the Allopui^ad 

recited by Brahmans at tho Vasantotsava and on oaeroooasionsaUot^ 

southern India it is generally believed that Mosluns are akdled m the Atharva Veda 

• re, not the Allah o£ the Koran T h _ 

. This Persian translation was rendered wordfor in^Teiy^angeU 


• Xttia X'craiaii - « - 

bv Anauotil Duperron (1801-2) and this Lata version was used by Sohop 
" y fg e w aaid to have prayed for the suooess of the Emperor s rebellions 
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was even said to have offered human sacrifices. But the aim of 
all his ordinances was to make his followers an independent 
body of fighting men They were to return the salutation of no 
TTWn and to put to death every Mohammedan. The community 
was called Khalsa 1 . within it there was perfect equality every 
man was to carry a sword and wear long hair but short trousers 
Converts, or recruits, came chiefly from the fighting tribes of 
the Jats, but in theory admission was free The initiatory 
ceremony, which resembled baptism, was performed with sugar 
and water stirred with a sword, and the neophyte vowed not to 
worship idols, to bow to none exoept a Sikh Guru, and never to 
turn his back on the enemy To give these institutions better 
religious sanction, Govmd composed a supplement to the Granth, 
called Duriama Padshfih ka Granth or book of the tenth pnnoe. 
It consists of four parts, all in verse, and is said to inculcate 
war as persistently as N&nak had inculcated meekness and 
peace To give his institutions greater permanence and prevent 
future alterations Govmd refused to appoint any human 
successor and hade the Sikhs consider the Granth as their 
Guru. “Whatsoever ye shall ask of it, it will show yon he 
said, and m obedience to his command the book is still invested 
with a kind of personality and known as Granth Sahib 

Govmd spent most of his time m wars with Aurangzeb 
marked by indomitable perseverance rather than success 
Towards the end of his life he retired into Malwa and resided 
at a place called Damdama The accounts of his latter days 
are somewhat divergent According to one story he made his 
peace with the Mughals and accepted a military command under 
the successor of Aurungzeb but it is more commonly asserted 
that he was assassinated by a private enemy Even more 
troublous were the days of his successor Banda Since Govmd 
had abolished the Guruship, he could not claim to be more than 
a temporal chief, but what he lacked in spiritual authority he 
made amends for in fanaticism The eight years of his leadership 
were spent in a war of mutual extermination waged with the 
Moshms of the Panjab and diversified only by internal dissen- 
sions At last he was oaptured and the sect was nearly 
annihilated by the Emperor Farukhslyar. According to the 

1 This Arabic -word is interpreted in this context as meaning the special portion 
(olGod) 
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ordinary account this victory was followed by an orgy of 
torture and Banda was barbarously executed after witnessing 
dunng seven days the torments of his followers and 
Wo road with pleasure but incredulity that one division of the 
Sikhs believe that he escaped and promulgated his peouhar 
doctrines in Sind. Asiatics do not relish the idea that the chosen 
of God can suffer violent death. 

The further history of the Sikhs is political rather than 
religious, and need not detain us hero. Despite the efforts of 
the Mughals to exterminate them, they were favoured by the 
disturbed state of the country in the early decades of the 
eighteenth century, for the raids of Afghans and Persians con- 
vulsed and paralyzed the empire of Delhi The government of 
the Khalsa passed into tho hands of a body of fanatics, called 
Akftlis, but the decision of grave matters rested with a council 
of tho whole community which occasionally met at Amritsar. 
Every Sikh claimed to have joined the confederacy as an 
independent soldier, bound to fight under his mihtaiy leaders 
but otherwise exempt from control, and entitled to a share of 
land This absolute independence, being unworkable m practice, 
was modified by the formation of Misals or voluntaiy associa- 
tions, of which there were at one time twelve Prom the middle 
of tho eighteenth century onwards the Sikhs were masters of 
tho Panjab and their great chief Ranjit Singh (1797-1830) 
succeeded in converting the confederacy into a despotic 
monarchy. Their power did not last long after his death and 
the Panjab was conquered by the British in the two ware of 
1846 and 1849. 

With the loss of political independence, the differences 
between the Sikhs and other Hindus tended to decrease This 
was natural, for nearly all their strictly religious tenets con be 
paralleled m Hinduism Guru Govmd waged no war against 
polytheism but wished to found a religious commonwealth 
equally independent of Hindu castes and Mohammedan Bultans 
Por some time his ordinances were successful in creating a tnbe, 
almost a nation. With the oollapse of the Sikh state, the old 
hatred of Mohammedanism remained, but the Sikhs differed 
from normal Hindus hardly more than such sects as the Lmg&- 
yats, and, as happened with deoadentBuddhism,the unobtrusive 
pressure of Hindu beliefs and observances tended to obliterate 
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those differences. The Census of India 1 , 1901, enumerated three 
degrees of Sikhism. The first comprises a few zealots called 
Ak&lis who observe all the precepts of Govind. The second 
class are the Guru Govind Sikhs, who observe the Guru’s main 
commands, especially the prohibition to smoke and cut the hair. 
Lastly, there are a considerable number who profess a respect 
for the Guru but follow Hindu beliefs and usages wholly or in 
part. Sikhism indeed reproduces on a small scale the changeable- 
ness and complexity of Hinduism, and includes associations 
called Sabh&, whose members aim at restoring or maintaining 
what they consider to be the true faith. In 1901 there was a 
tendency for Sikhs to give up their peculiarities and describe 
themselves as ordinary Hindus, but in the next decade a change 
of sentiment among these waverers caused the Sikh community 
as registered to increase by thirty-seven per cent, and a period 
of religions zeal is reported 2 . 

1 Census of India, 1801, Penjab report, p 122 

* Provincial Geographies of India, Panjab, Dome, 1916, p 117. 
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AjioKG the principal sub-divisions of Hinduism must be 
reckoned the remarkable religion known as fsaktism, that is the 
worship of Sakti or Siva's spouse under various names, of which 
Devi, Durga and Kill are the best known It differs from most 
sects in not being due to the creative or reforming energy of any 
one human founder It claims to be a levelation from Siva 
himself, but considered historically it appears to be a compound 
of Hin duism with un-Aiyan beliefs It acquired great influence 
both in the courts and among the people of north-eastern India 
but without producing personalities of much eminence as 


teachers or writers 

It w ould bo convenient to distinguish f&ktasm and Tantnsm, 
as I have already suggested The former means the worship of 
a goddess or goddesses, especially those who are regarded as 
forms of Siva’s consort Vishnmtes sometimes worship female 
deities, but though the worship of Lakshmi, RSdhfi and others 
may be coloured by imitation of Saktist practices, it is less 
conspicuous and seems to have a different origin Tantnsm is 
a system of magical or sacramental ntual, which professes to 
attain the highest aims of religion by such methods as spells, 
diagrams, gestures and other physical exercises One of its bases 
is the assumption that man and the universe correspond as 
microcosm and macrocosm and that both are subject to the 
mystenous poucr of words and letters 

These ideas ore not modem nor peculiar to any Indian sect. 
They are present in the Vedic ceremonial, in the practices of 
the Yoga and even in the teaching of the quasi-mussulman seo 
of Kabir, which attaches great importance to the letters of the 
divine name They harmonize with the common Indian view 
that some form of discipline or physioal training is essential to 


« See also chap sxrv. as to fittlwa and Tantnsm m 
materials tor the study of 6ikUsm and Tantnsm are bemg made 
scries of tantne texts ed.led in Sanskrit and Tibetan, and m some cases translated 
by tho author wbo uses the pseudonjm A Avalon. 
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he religious life They are found in a highly developed form 
mong the Nambutins and other Brahmans of southern India 
rho try to observe the Veche rules and in the Bar East among 
luddhists of the Shmgon or Chin-yen sect 1 . As a rule they 
■eceive the name of Tantrism only when they are elaborated 
nto a system which claims to be a special dispensation for this 
tge and to supersede more arduous methods which are politely 
let aside as practicable only for the hero-saints of happier times 
Cantnsm, like salvation by faith, is a amplification of religion 
rat on mechanical rather than emotional lines, though its 
leficiency in emotion often finds strange compensations. 

But Tantnsm is analogous not so much to justification by 
iaith as to sacramental ritual. The parallel may seem shocking, 
rat most tantnc ceremonies are similar in idea to Ohnatian 
sacraments and may be called sacramental as correctly as 
magical Even m the Anglican Church baptism includes 
sprinkling with water (abhisheka), the sign of the cross (ny&sa) 
rad a formula (mantra), and if any one supposes that a child 
so treated is sure of heaven whereas the future of the unbaptized 
ts dubious, he holds like the TantcistB that spiritual ends can 
be attained by physical means And in the Roman Church 
where the nte includes exorcism and the use of salt, oil and 
lights, the parallel is still closer Christian mysticism has had 
much to do with symbolism and even with alchemy 2 , and 
Zoroastrianism, which is generally regarded as a reasonable 
religion, attaches extraordinary importance to holy spells 8 . 
So Indian religions are not singular m this respect, though the 
uncompromising thoroughness with which they work out this 
hke other ideas leads to startling results. 

The worship of female deities becomes prominent somewhat 
late m Indian literature and it does not represent— not to the 
same extent as the Chinese cult of Kwan-yin for example— the 
better ideals of the period when it appears. The goddesses of 
the Rag Veda are insignificant, they are little more than 
and grammatically often the feminine forms of then consorts. 
But this Veda is evidently a special manual of prayer from 
winch many departments of popular religion were excluded. In 

s „* Mu * ft Gvtmct, Tome vm. Si-Do-In-Dzoa Gestesdel’officBmt 

” L® et SuWim 

See Underhill, Myahasm, chaps vi and vn 

See Danila, Zoroaslrwn Theology, p HO 


19 
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tho Atharva Veda many spirits with feminine names are invoked 
and there is an inclination to personify bad qualities and disasters 
as goddesses. But we do not find any goddess who has attained a 
position comparable with that field by Durgfit, Cybele or Astarte, 
though there are some remarkable hymns 1 addressed to the 
Earth. But there is no doubt that the worship of goddesses 
(especially goddesses of fertility) as great powers is both undent 
and widespread. We find it among the Egyptians and Semites, 
in Asia Minor, in Greece, Italy, and among the Kelts. The 
goddess Analut, who was worshipped with immoral ntes in 
Baetna, is figured on the coins of the Kushans and must at 
one time have been known on the north-western borders of 
India. At the present day SitaltL and in south Lidia Manamman 
are goddesses of smallpox who require propitiation, and one of 
tho earliest deities known to have been worshipped by the 
Tamils is the goddess Kottavai*. Somewhat obscure but widely 
worshipped are tho powers known as the Mothers, a title which 
also occurs in Keltic mythology They are groups of goddesses 
varying m number and often malevolent As many as a hundred 
and forty are said to bo worshipped in Gujarat The census of 
Bengal (1901) records tho worship of the earth, sun and rivers 
as females, of the snake goddesses Manasfi, and Jagat Gaurf and 
of numerous female demons who send disease, such as the seven 
sisters, Ola Bibi, Jogim and tho Cliurels, or spirits of women 
who have died in childbirth. 

The rites celebrated in honour of these deities are often of 
a questionable character and include dances by naked women 
and offerings of spirituous liquors and blood Similar features 
are found in other countries Prostitution formed part of the 
worship of Astarte and Anahit the Tauno Artemis was adored 
with human sacrifices and Qybele with self-inflicted mutilations 


Oliuuaiij v* — . j 

are enjoined m the ICftlikd Pur&na. Two stages can be dis- 
tinguished in the relations between these cults and Hinduism 
In the later stage which can be witnessed even at the presen 
day an aboriginal goddess or demon is identified with i one * 
the aspeots (generally a “black" or fierce aspect) of Sivas 

Whitehead, Village Qm It, p 21. 
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spouse 1 But such identification is facilitated by the fact that 
goddesses like Kfili, Bhairavi, Ghinnamastakk are not products 
of purely Hindu imagination but represent earlier stages of 
amalgamation in which Hindu and aboriginal ideas are already 
compounded. When the smallpox goddess is identified with 
EM, the procedure is correct, for some popular forms of KM 
ate little more than an aboriginal deity of pestilence draped 
with Hindu imagery and philosophy. 

Some Hindu scholars demur to this derivation of S&ktism 
from lower oults They point to its refined and philosophic 
aspects, they see in it the worship of a goddess, who can he as 
merciful as the Madonna, but yet, since she is' the goddess of 
nature, combines m one shape Me and death May not the 
grosser forms of S&ktism be perversions and corruptions of an 
ancient and higher faith * In support of this it may be urged 
that the Buddhist goddess T&rfi, is as a rule a beautiful and 
benevolent figure, though she can be temble as the enemy of 
evil and has clear affinities to Durg& Yet the history of Indian 
thought does not support this view, but rather the view that 
Hinduism incorporated certain ancient ideas, true and striking 
as ancient ideas often are, hut without purging them sufficiently 
to make them acceptable to the majority of educated Indians 

The Yajur Veda® associates Budra with a female deity called 
Ambikd. or mother, who is however his sister, not his spouse. 
The earliest forms of the latter Beem to connect her with 
mountains She is TJmk Haimavati, the daughter of the 
Himalayas, and P&rvatl, she of the mountains, and was perhaps 
originally a sacred peak In an interesting but brief passage of 
the Kena Upamshad (m. 12 and rv. 1) Uma Haimavati explains 
to the gods that a being whom they do not know is Brahman. 
In later times we hear of a similar goddess in the Ymdhyas, 
Mah&rani Vindkyefivari, who was connected with human 
sacrifices and Thugs*. Siva’s consort, like her Lord, has many 
forms classified as white or benignant and black or terrible. 
Umk belongs to the former class but the latter (such as Kali, 

1 Ttso Condt is considered as identical with the wood goddess Basalt, worshipped 
in the jangles of Bengal and Orissa See J A 1813, p 187 

1 Vaj Sanh 3 57 and Taittir Br i 0 10 4 

1 Crooke, Popular .Religion of Northern Indio, I 63 Momer Williams, Srahm 
andUxndmem, p 67 gives an interesting account ot Ibo shrine ot Kill at Vindbyical 
said to have been formctl} frequented by Thugs 
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Durg&, C&mund&, Canda and KaralA) are more important 1 
Female deities bearing names like these are worshipped in most 
parts of India, literally from the Himalaya to Cape Comorin, 
for the latter name is derived from JCumari, the Virgin goddess 8 
But the names £&kta and £aktism are usually restricted to those 
sects in Bengal and Assam who worship the Consort of Siva 
with the rites presonbed m the Tantras. 

S&ktism regards the goddess as the active manifestation of 
the godhead As such she is styled Sakti, or energy (whence the 
namo fyftkta), and is also identified with M8,y&, the power which 
is associated with Brahman and brings the phenomenal world 
into being Similar ideas appear in a philosophic form m the 
S&nfchya teaching Here the soul is masouhne and passive its 
task is to extricate and isolate itself But Praknti or Nature is 
feminine and active: to her is due the evolution of the universe 
she involves the soul in actions which cause pain but she also 
helps the work of liberation 3 In its fully developed form the 
doctrine of the Tantras teaches that Sakti is not an emanation 
or aspect of the deity There is no distinction between Brahman 
and Sakti She is Parabrahman Mid pardlpard, Supreme of the 
Supreme 

The birthplace of Sftlctism as a definite sect seems to have 
been north-eastern India 4 and though it is said to be extending 
in the United Provinces, its present sphere of influence is still 


1 Tim idea that deities have different aspects in which they practically heroine 
different persons is very prevalent in Tibetan mythology which is borrowed from 

medieval Bengal . 

* Though there are great temples erected to goddesses in S India, tnoro are 
also some signs of hostility to SSItUsm Bco the ounous legends about an attendant 
of 6ivn colled Bliringi who would not worehip Pfirvat! Hnltrsob, South jrutian 

Insenpitons, nap 190 , 

a There is a ounous tondenoy in India to regard (he male pnnoiplo ns quiescent, 
the female aa nctivo and stimulating The Chinese, who are equally fond of using 
these two pnneiplos in their cosmological speculations, adopt the opposite tow 
T he Yang fmolo) is positive and active The Yin (female) is negative and para 

• Tho Mahdmrvdna Tanlm seems to huvo been composed in Bengal sraco 
recommends for sacnflcuJ purposes <w 7) three kinds of fishsnid to ho Mtasto 
of that region On tho other hand Bnddhist works called Tantras are said to i have 
been composed in north western Indm Udydna had an o d 

and even in modern times SSktism exists m western Tibet and Leb 
probable that m all these districts tho practice of magic and the 
goddesses were prevalent, but I find little evidence that a definite 
elsewhere than » Bengal and Assam or that the filktact corruption of Buddhism 
prevailed elsewhere than in MngaJha and Bengal 



Saktism 


279 


xxxix] 

chiefly Bengal and Assam 1 . The population of these countries 
is not Aryan (though the Bengah language bears witness to the 
strong Aryan influence which has prevailed there) and is largely 
composed of immigrants from the north belonging to the Tibeto- 
Burman, Mon-Khmer and Shan families These tribes remain 
distinct in Assam hut the Bengah represents the fusion of such 
invaders with a Munda or Dravidian race, leavened by a little 
Aryan blood in the higher castes In all this region we hear of 
no ancient Brahmanic settlements, no ancient centres of Vedio 
or even Puranic learning 4 and when Buddhism decayed no body 
of Brahmamo tradition such as existed in other parts of India 
imposed its authority on the writers of the Tantras Even at 
the present day the worship of female spirits, only half acknow- 
ledged by the Brahmans, prevails among these people, and in 
the past the national deities of many tnbes were goddesses who 
were propitiated with human sacrifices Thus the Chutiyas of 
Sadiya used to adore a goddess, called Kesai Khati — the eater 
of raw flesh The ntes of these deities were originally performed 
by tribal priests, but as Hmdu influence spread, the Brahmans 
gradually took charge of them without modifying their character 
in essentials Popular Bengali poetry represents these goddesses 
as desiring worship and feeling that they are slighted - they 
persecute those who ignore them, but shower blessings on their 
worshippers, even on the obdurate who are at last compelled 
to do them homage The language of mythology could not 
describe more clearly the endeavours of a plebeian cult to obtain 
recognition 3 . 

The Mahfi.bhS.rata contains hymns to Durgfi, m which she is 
Mid to love offerings of flesh and wine*, but it is not likely that 
Skktism or Tantrism — that is a system with special scriptures 

1 But the Brahmans of isolated localities, like Satara m the Bombay Presidency, 
are said to he Saktas and the Kfiifoitltyas of S India are described as a Siktist sect. 

* The law-giver Baudh&yana seems to have regarded Anga and Vanga with 

suspicion, i 1 13, 14 " 

* See especially tho story of Manasfi Den m Dmesh Chandra Sen {Bcnj tang 
and lit 237), who sajs the earliest literary version dates from tho twelfth century. 
out doubtless the story is much older. 

* Viratap chap vt (not jn all siss ) Bhishmap chap xxnr Also in the 
Manvaijisa, cr 3218 ff Pargiter considers that tho Devi-JInhatmja was probably 
composed in the fifth or sreth century Chap xxi. of the Lotus Sfitro contains a 
spell invotong a goddess under man} namos Though this chapter is an addition 
to the ongmal work, it was translated into Chinese between 205 and 316 
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and doctrines — was prevalent before the seventh century a d. 
for the Tantras ore not mentioned by the Chinese pilg rims unri 
the lexicon Amara Kosha (perhaps c 500 a d ) does not recognize 
the word as a designation of rebgious books B&na (c. 630) gives 
more than once in his romances lists of sectaries but though he 
mentions Bh&gavatas and P&upatas, ho does not speak of 
Sftktas 1 On the other hand Tantnsm infected Buddhism soon 
after this period The earlier Tibetan translations of the Tantras 
are attributed to the ninth century MSS of the Kubjikfimata 
and other Tantras are said to date from the ninth and even 
from the seventh century and tradition represents Sankar&c&rya 
as having contests with S&ktas s But many Tantras were written 
in the fifteenth century and even later, for the Yogrni Tantra 
alludes to the Koch king Bishwa Singh (1515-1540) and the 
Meru Tantra mentions London and the English. 

Prom the twelfth to the sixteenth century, when Buddhism, 
itself deeply infected with Tantnsm, was disappearing, Sfiktism 
was probably the most powerful religion in Bengal, but Vishnu- 
ism was gaining strength and after the tune of Caitanya proved 
a formidable rival to it At the beginning of the fifteenth century 
we hear that the long of the AhomB summoned Brahmans to 
his Court and adopted many Hindu rites and beliefs, and from 
this time onward S&ktism was patronized by most of the 
Assame se Rajas although after 1650 Vishnuism became the 
religion of the mass of the people. £&ktism never inspired any 
popular or missionary movement, but it was powerful among the 
aristocracy and instigated persecutions against the Vishnmtcs 

The more respectable Tantras* show considerable resem- 
blance to the later Upamshads such as the Nnsmhatapaniya 
and Rftmat&paniya, which mention Sakti in the sense of creative 
energy 4 Both classes of works treat of magic alformulm (mantras) 
i But ha does mention the worship of the Divine Mothers Hsrshaear to 260 


e also attributed to him bnt I do not know what evidence 


and Kfidamb 134 

• Hymns to the Devi are i 

there is for his authorship , . .. 

» As pointed out elsewhere, though this word is most commonly med the 
fifikta scriptures it is not restricted to them and we hear of both Buddhist and 

Vaishnava^ ^ Bdmfiyana is an instanoe of fiSktist ideas ™ miothw theo 
.Bttme It is * Vishnuite work but SitS is made to say that she is Pralnb 
wto, does aU the deeds related m the poem, whereas B&ma is Pvnuho, inactive and 
a witness of her deeds 
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and the construction of myBtic diagrams or yantras. This re- 
semblance does not give us much assistance in chronology, for the 
dates of the later Upamshads are very uncertain, but it shows how 
theTantras are connected with other branches of Hindu thought. 

The distinction between Tantras and Pur&ijas is not always 
well-marked. The Bhfigavata Pur&na countenances tantric rites 1 
and the Agni Purana (from chapter xxi onwards) bears a strong 
resemblance to a Tantra. As a rule the Tantras contain less 
historical and legendary matter than the Pur&nas and more 
directions as to ritual But whereas the Pur&nas approve of 
both Veche rites and others, the Tantras insist that ceremonies 
other than those whioh they presonbe are now useless. They 
maintain that each age of the world has its own Bpeoial revelation 
and that in this age the Tantra-£&stra is the only Bcripture. 
Thus m the Mahanirv&na Tantra &va says 8 "The fool who 
would follow other doctrines heedless of mine is as great a 
sinner as a parricide or the murderer of a Brahman or of a 
woman .. The Vedie rites and mantras which were efficacious 
in the first age have ceased to have power m this. They are now 
as powerless as snakes whose fangs have been drawn and are like 
dead things.” The Kul&mava Tantra (I. 79 ff ) inveighs against 
those who think they will obtain salvation by Vedic sacrifices or 
asceticism or reading sacred books, whereas it can be won only 
by tantric rites. 

Various lists of Tantras are given and it is generally admitted 
that many have been lost. The most complete, but somewhat 
theoretical enumeration 8 divides India and the adjoining lands 
into three regions to each of which sixty-four Tantras are 
aangned The best known names are perhaps Mahanirv&na*, 
Sarad&tilaka®, Yogmi, Kul&rnava 8 and Rudra- Yilmala A Tantra 

1 xi ui 47-8, XT v 28 and SI. Probably Vishnuite not S&ktut Tantras are 
meant but the Parana distinguishes between Vedio revelation meant for previous 
mges and tantne revelation meant for the present day So too Kulluka Bhatta 
the commentator on Mann who was a Bengali and probably lived in the fifteenth 
eentaiy says (on Manu a i } that Srnti is twofold, Vedio and tantne Srutisca 
amvtdhd iaidiU tdnlnLtca * a 15 

* ® ee * ot hat Avalon, Principles of Tantra , pp lxv-lxvu A collection of 
thirty seven Tantras has been published at Calcutta by Baba BasitMohunChatterjeo 
and a few have faean published separately 

! ®W“titcd by Avalon, 1913, also by Manmatha Nath Dutt, 1000 
| “mlysedin JAOS xmt. i 1002. 

Edited by T&ren&tha Vidyfiratna, with introduction by A. Avalon, 1917. 
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is generally cast in the form of a dialogue in which Siva instructs 
his consort hut sometimes vice vers& It is said that the former 
class are correctly described as Agamos and the works where 
the Sakti addresses Siva as Nigamos 1 . Some are also called 
Y&malas and D&maras but I have found no definition of the 
meaning of these words The Prapancas&ra Tantra 3 professes 
to bo a revelation from N&r&yana 

S&ktism and the Tantras which teach it are generally con- 
demned by Hindus of other sects 3 . It is arguable that this 
condemnation is unjust, for like other forms of Hinduism the 
Tantras make the liberation of the soul their object and prescribe 
a life of religious observances including asceticism and medita- 
tion, after which the adept becomes released even m this life. 
But however muoh new tantnc literature may be made accessible 
in future, I doubt if impartial onticism will come to any opinion 
except that Sflktism and Tontrism collect and emphasize what 
is superficial, trivial and even bad in Indian religion, omitting 
or neglecting its higher sides If for instance the Mohfimrv&na 
Tantra which is a good specimen of these works be compared 
with Sankara’s commentary on the Vedftnta Sfitras, or the poems 
of Tulsi Has, it will be seen that it is woefully deficient m the 
excellences of either But many tantnc treatises ore ohiefly 
concerned with charms, spells, amulets and other magioal 
methods of obtaining wealth, causing or averting disease and 
destroying enemies, processes which even if efficacious have 
nothing to do with the better side of religion 4 

The religious life prescribed m the Tantras* commences with 
initiation and requires the supervision of the Guru The object 
of it is Stddhi or success, the highest form of which is spiritual 
perfection. Stddht is produced by S&dhana, or that method of 

1 See Avalon, Principles oj Tantra, p In But these are probably special 
meanings attached to the words by tan too schools Ntgama is found pretty ire 
qnentiy, e g Mann, rv 19 and Lalita-viatara, in Bnt it is not likely that it is used 
there in this speoisl sense 9 Edited by Avalon, 1914 

* Satirical descriptions of Safe turn are fairly ancient, eg Ksrpnra llaBjaii, 
Harvard edition, pp 26 and 233. 

4 Tantnsm has some analogy to the F6ng shui or geomanoy of the Chinese 
Both take ancient superstitions which seem incompatible with science and aystema 
tize them into psoudo sciences, remaining blind to the foot that the subject nattor 
is wholly imaginary. 

* For what follows as for mnoh else in this chapter, I am indebted to Avalon s 
translation of the Hah&nrv&ga Tantra and introduction 
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training the physical and psychic faculties which realizes their 
potentialities Tantric training assumes a certain constitution 
of the universe and the repetition in miniature of this constitu- 
tion in the human body which contains various nervous centres 
and subtle channels for the passage of energy unknown to 
vulgar anatomy. Thus the Jsakti who pervades the universe is 
also present in the body as Knpdahni, a serpentine coil of 
energy, and it is part of Sadhana to arouse this energy and make 
it mount from the lower to the higher centres Kundalmi is 
also present in sounds and in letters Hence if different parts 
of the body are touched to the accompaniment of appropriate 
mantras (which nte is called nyftsa) the various Saktas are made 
to dwell in the human frame in suitable positions 

The Tantras recognize that human bemgs are not equal and 
that codes and rituals must vary according to temperament 
and capacity Three conditions of men, called the animal, heroic 
and divine 1 , are often mentioned and are said to characterize 
three periods of life — youth, manhood and age, or three classes 
of mankind, non-tantrists, ordinary tantnsts, and adepts These 
three conditions dearly correspond to the three Gun as Also 
men, or rather Hindus, belong to one of seven groups, or stages, 
according to the religious practices which it is best for them to 
follow Saktists apparently demur® to the statement commonly 
made by Indians as well as by Europeans that they are divided 
into two sects the Dakshin&cSmns, or nght-hand worshippers, 
whose ritual is public and decent, and the Vflmac&nns who meet 
to engage in secret but admittedly immoral orgies But for 
practical purposes the division is just, although it must not be 
supposed that Dakshin&c&rins necessarily condemn the secret 
worship They may consider it as good for others but not for 


ii v t v, w avwvw vuviuwuwvii 

thus There are seven stages of religion First come Vedio, 
Ti an ^ Sivaite worship, all three inferior, and then 

ak&hm&eara, interpreted as meaning favourable worship, that 
is avourable to the accomplishment of higher purposes, because 
e worshipper now begins to understand the nature of Devi, 

0 great goddess These four lands of worship are all said to 
e ong to pravritti or active life The other three, considered to 
e higher, require a special initiation and belong to nivntti, the 

1 Pain., rira-, divya bhava « Avalon, Mahan Tan pp Isnr, Ixix 
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path of return in which pasaon and activity are suppressed*. 
And here is propounded the dootnne that pasaon can be 
destroyed and exhausted by pasaon*, that is to say that lie 
impulses of eating, drinking and sexual intercourse are best 
subjugated by indulging them. The fifth stage, in which this 
method is first adopted, is called V&nftcara® 3h the sixth, or 
Siddh&nt&c&ra 1 * * 4 , the adept becomes more and more free from 
passion and prejudice and is finally able to enter Kaul&c&ra, 
the highest stage of all. A Kaula is one who has passed beyond 
all sects and belongs to none, since he has the knowledge of Brah- 
man. “Possessing merely the form of man, he moves about this 
earth for the salvation of the world and the instruction of men 5 .” 

m • • • _ 


UnSihiikM-. V.I m . 


peculiarity of tlio tantras is to suppose that a ntual which is 
shocking to most Hindus is an indispensable pr eliminar y to their 
attainment 6 . Its essential feature is known as pancatattvd, the 
five elements, or pancamdk&ra the five m’s, because they all 
begin with that letter, namely, madya, m&rpsa, matsya, mudrd, 
and matthuna, wine, meat, fish, parched gram and copulation. 
The celebration of this ntual takes place at midnight, is 
called cakra or cirole The proceedings begin by the devotees 
seating themselves m a circle and are said to terminate in an 


indiscriminate orgy It is only fair to say that some Tantras 
inveigh against drunkenness and authorize only moderate 
drinking 7 . In all cases it is essential that the wine, flesh, etc , 


1 “Tho eternal rl ijthm of Dirmo Breath is outwards from spirit to matter and 
inwards from matter to spirit Perl as M&yd evolves the world Ab Mabdm&ya 
she recalls it to horself Bach of these movements is divine Enjoyment and 
liberation are each her gifts " Avalon, Mahan Ton p oil 

1 Yarn era patsnam dravyaih siddhis tair era ooditd — ■Kulfirnava Tantra, v. 48 
There is probably something euzular in Taoism Bee Wisger, Htslmre da Croyanus 
rdtgteiua en Chine, p 409 The Indian Tantnsts were aware of the dangers of then 
system end said it was as diffiaalt as walking on tho edge of a sword or holding a tiger 

* Vdmdofira is said not to mean left-hand worehip but woman (vdmd) worship 
Thu interpretation of Daksbipa and Vdmdcdra is probably fanciful. 

a Sometimes two extra stages Aghors and Yogdcdrs are inserted here 

* Mahdn Tan x 108 A Koala may pretend to be a Vniehpava or a Seiva 

■ Although the Tantras occasionally say that mere ntnol u not sufficient for 
the highest religions, yet indispensable preliminary is often understood ss meaning 
sure means Thus the Mah&nirvdna Tantra (x 202, Avalon’s transl ) says “Those 
who worship the Keulae with panes taltva and with heart uplifted, cause the salvo 
turn of their ancestors and themselves attain the highest end.” 

t on the other hand some Tantras or tsntne treatises recommend cissy 
abominations 
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should be formally dedicated to the goddess* without this pre- 
liminary indulgence in these pleasures is sinful. Indeed it may 
he said that apart from the ceremonial which they inculcate, 
the general principles of the Tantras breathe a libera! and 
intelligent spirit. Caste restrictions are minimized: travelling 
is permitted. Women, are honoured: they can act as teachers: 
the burning of widows is forbidden 1 : girl widows may remarry 8 
and the murder of a woman is peculiarly heinous. Prostitution 
is denounced Whereas Christianity is sometimes accused of 
restricting its higher code to Church and Sundays, the opposite 
may be said of Tantrism. Outside the temple its morality is 
excellent. 


A work like the MahSnirv&na Tantra presents a refined form 
of S&ktism modified, so far as may he, in conformity with 
ordinary Hindu usage 8 . But other features indubitably connect 
it with aboriginal cults Bor instance there is a legend which 
relates how the body of the Sakto was out into pieces and 
scattered over Assam and Bengal This story has an uncouth 
and barbarous air and seems out of place even in Pur&mc 
mythology It recalls the tales told of Osiris, Orpheus and 
Halfdaa the Black* and may be ultimately traceable to the idea 
that the dismemberment of a deity or a human representative 
ensures fertility. Until recently the Rhonda of Bengal used to 
ack human victims m pieces as a sacrifice to the Earth Goddess 
snd throw the shreds of flesh on. the fields to secure a good 
™uvest*. In Sanskrit literature I have not found any authority 
the dismemberment of Sail earlier than the Tantras or 
papurSnas (eg K&kkfi.), hut this late appearance does not 
mean that the legend is late in itself but merely that it was not 

countenanced by Sanskrit writers until medieval times. Various 

reasons for the dismemberment are given and the incident is 
, er awkwardly tacked on to other stories. One common 
T**? 0 * ^C'tes that when Sat! (one of the many forms of Sakti) 
o vexation because her husband Siva was insulted by her 


* Bhartrjt Bata. bale£&m no. dahet knlak&mmim. 

^ *1 G7 

nja ^ nman 8ttm S oe3 and counsels moderation 


m.the 


dismetnWmeirt^ 071 '*’ an ^ PP 269-273 for these and other atone* 


' See JVazsr. Golden Baugh ■ SptnU of theOom, 


rol 1. 246 and authorities quoted. 
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father Daksha, Siva took up her corpse and wandered dis- 
tractedly carrying it on his shoulder 1 In order to stop this 
penance Vishnu followed him and out off pieces from the corpse 
with his quoit until the whole had fallen to earth in fifty-one 
pieces The spots where these pieces touohed the ground are 
held sacred and called piths At most of them are shown a rook 
supposed to represent some portion of the goddess’s body and 
some object called a hhairabi, left by Siva as a guardian to 
protect her and often taking the form of a lingam The most 
important of these piths are E£m&khy& near Gauhati, Faljur 
in the Jaintia Parganas, and Kahghat m Calcutta 2 . 

Though the Sakti of Siva is theoretically one, yet since she 
assumes many forms she becomes in practice many deities or 
rather she is many deities combined in one or sometimes a 
sovereign attended by a retinue of similar female spirits. Among 
such forms we find the ten Mah&vidy&s, or personifications of 
her supernatural knowledge, the MaMm&tns, M&trik&s or the 
Great Mothers, allied to the aboriginal goddesses already 
mentioned, the NSyakas or mistresses , the Yoginis or sorceresses, 
and fiends called P&kinis But the most popular of her mani- 
festations are DurgfL and K&li The sects which revere these 
goddesses are the most important religious bodies in Bengal, 
where they number thirty-five million adherents The Durg&pfija 
is the greatest festival of the year in north-eastern India® and 
in the temple of Kalighat at Calcutta may be seen the singular 
spectacle of educated Hindus decapitating goats before the 
image of Kali It is a black female figure with gaping mouth 
and protruded tongue dancing on a prostrate body 4 , and 


1 Images representing this are common in Assam 

« Huuan Chnang (Watters, vol i chap vn) mentions several snored places » 
If W India whore the Buddha in a previous birth was diaraomborod or gave 
flesh to feed mankind Can these places have boon similar to the pHh»of Asm* 
and were (he original heroes of the legend d cities who wore dismembered like 
and subsequently accommodated to Buddhist thoology as BodhisattvasT 
» It is an autumnal festival A special imago of tho goddess is mado wh 
worshipped for nine days and then thrown into tho nvor For an 
festival which makes its tantno character very clear see Duigs Puja by Pm P 
ohondra Ghoshs, Calcutta. 1871 

• One explanation given is that she wns so elated with her virtonMOrer^ 
that she begin to dance which shook the Universe fi.va in order 

placed himself beneath her feet and when she saw she was trampling on her h 

*£SS ** — * »• * 
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adorned witb skulls and homd emblems of destruction Of her 
four hands two carry a sword and a severed head but the other 
two are extended to give blessing and protection to her wor- 
shippers So great is the crowd of enthusiastic suppliants that 
it is often hard to approach the shnne and the nationalist party 
in Bengal who clamour for parliamentary institutions are among 
the goddess’s devotees 

It is easy to criticize and condemn this worship Its outward 
signs are repulsive to Europeans and its inner meaning strange, 
for even those who pray to the Madonna are startled by the 
idea that the divine nature is essentially feminine 1 Yet this 
idea has deep roots m the heart of Bengal and with it another 
idea the terrors of death, plague and storm are half but only 
half revelations of the goddess-mother who can be smiling and 
tender as well Whatever may be the ongin of KSli and of the 
strange images which represent her, she is now no she-devil who 
needs to be propitiated, but a reminder that birth and death 
are twins, that the horrors of the world come from the same 
source as its grace and beauty and that cheerful acceptance of 
the deity’s terrible manifestations is an essential part of the 
higher spiritual life* These ideas are best expressed in the songs 
of Rfima Prasada Sen (1718-1776) which “still reign supreme 
in the villages ” of Bengal and show that this strange worship 
has really a hold on millions of Indian rustics 8 The directness 
and childlike simplicity of his poems have oaused an Indian 
critic to compare lum to Blake “Though the mother beat the 
child,” he smgs, “the child ones mother, mother, and clings still 

illustrated by the figure called ChinnamastakS It represents the goddess as 
carrying her own head which she lias just out off, whilo from the neck spout fountains 
of blood which are drunk by her attendants and by the severed head itself 

1 Yet the English mystic Julion, tho anchoress of Norwich (e 1400), insists on 
the motherhood as woll as the fnthorhood of God “God is our mother, brother 
and Saviour " “As vcnly God is oar father, so \enlj God is our mother ” 

So too in an inscription found at Capua (0 1 N 3580) Isis is addressed as tina 
quae a omnia 

The Power addressed m Swinburne's poems Hater Triumphal", Bertha, The 
Pxlgnms and Dolores is really a conception very similar to Sakti 

‘ These ideas find frequent expression in tho works of Bunkim Chandra Chatter- 
Dmcsh Chandra Sen and Sister Nivedita 

* See Duicsh Chandra Sen, But Bing Lang and lit pp 712-721 Even the 
iconoclast Dcvendranoth Tagore speaks of tho Universal Mother See Avtobiog 
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tighter to her garment True, I cannot see thee, yet I am not 
a lost child I stall cry mother, mother.” 

“All the miseries that I have suffered and am suffering, 
I know, 0 mother, to be your mercy alone.” 

I must confess that I cannot fully sympathize with this 
worship, even when it is sung in the hymns of R&ma FrasMa, 
but it is dear that he makes it tolerable just because he throws 
aside all the magic and ritual of the Tantras and deals straight 
with what are for him elemental and emotional facts He makes 
even sceptics feel that he has really seen God in this strange 


JLUU VUMil HU>UWV»UH. J V.* — — — • — — \ * 

on a hill whioh stands on the banks of the Brahmaputra, about 
two miles below Gauhati It is mentioned in the Padma Pur&na. 
The JwTTi plA B have been rebuilt several times, and in the eighteenth 
century were munificently endowed by an Ahom long, and 
placed uniinr the management of a Brahman from Nadia m 
Bengal, with reversion to his descendants who bear the title of 
Parbatiya Gosams. Considerable estates are still assigned to 
their upkeep There are ten 1 shrines on the hill dedicated to 
various forms of the gakti The situation is magnificent, com- 
manding an extensive prospect over the Brahmaputra mid the 
win.iwH on either bank, but none of the buddings are of much 
architectural merit. The largest and best is the temple dedicated 
to K&m&khyh herself, the goddess of sexual desire It is of the 
style usual m northern India, an unhgbted shnne surmounted 
bv a dome, and approached by a rather ample vestibule, which 
M also imperfectly lighted An inscription has been preserved 
recording the restoration of the temple about I650but only th 
presentbasement dates from that time, most of the super- 
structure being recent. Europeans may not enter hut anmage 
of the goddess can be seen from a side door In o 

the shime is said to be a cleft m the rock, adored “ ® 

f?okfci. In front of the temple are two posts to whioh a & 
toedTand decapitated daily at noon Below the 
is the temple of Bhairavi Human sacrifices ^ereoftaed here 
m comparatively recent times, and it is not e * nied 

“oXRfered now if the law allowed Also it is not denied 

' So I ires told, but I »w only »*, when I ™tod the piece in MO 
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that the rites oi the "five m’s ” already mentioned are frequently 
performed m these temples, and that Aghoris may be found in 
them The spot attracts a considerable number of pilgrims from 
Bengal, and a wealthy devotee has built a villa on the hill and 
pays visits to it for the purpose of talong part in the rites. I was 
informed that the most esteemed scriptures of the sect are the 
YoginS Tantra, the Mahfinirvfina Tantra, and the Kfllikb Pur&na. 
This last work contains a section or chapter on blood 1 , which 
gives rules for the performance of human sacrifices. It states 
however that they should not be performed by the first three 
castes, which is perhaps a way of saying that though they may 
be performed by non-Aryans under Brahmanic auspices they 
form no part of the Aryan religion. But they are recommended 
to princes and ministers and should not be performed without 
the consent of princes The ntual bears little resemblance to the 
Vedic sacrifices and the essence of the ceremony is the presenta- 
tion to the goddess of the victim’s severed head m a vessel of 
gold, silver, copper, brass or wood but not of iron. The axe with 
which the decapitation is to be performed is solemnly conse- 
crated to Kali and the victim is worshipped before immolation. 
The sacnfioer first thinks of Brahm& and the other gods as being 
present in the victim’s body, and then prays to him directly as 
being all the gods in one "When this has been done” says 
Siva, who is represented as himself revealing these rules, “the 
victim is even as myself ” This identification of the human 
victim with the god has many analogies elsewhere, particularly 
among the Khonds 2 . 

It is remarkable that this barbarous and immoral worship, 
though looked at askance exoept m its own holy places, is by 
no means confined to the lower castes A senes of apologies 
composed in excellent E nglis h (but sometimes anonymous) 
attest the sympathy of the educated So far as theology and 
metaphysics are concerned, these defences are plausible. The 
Sakta is identified with Prakriti or with the Mays. of the Advaita 
philosophy and defined as the energy, coexistent with Brahman, 
which creates the world But attempts to palliate the ceremonial, 
fiuch as the argument that it is a consecration and limitation of 
the appetites because they may be gratified only in the service 

\ BnahuidhySya Translated m As Xesearefoa, V. 1798, pp 371-381. 

* See Frazer, op cil p 246 
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of the goddess, ere not convincing. Nor do the gfikias, when 
able to profess their faith openly, deny the nature of their rites 
or the importance attached to them. An oft-quoted tantnc 
verse represents &iva as saying Maithunena mahdyogi mama 
tulyo na saiiiiayah And for practical purposes that is the gist 
of Sftktist teaching 

The temples of K&mftkhy8 leave a disagreeable impression — 
an impression of dark evil haunts of lust and bloodshed, akin 
to madness and unrelieved by any grace or vigour of art For 
there is no attempt in them to represent the terrible or voluptu- 
ous aspects of Hinduism, such as find expression in sculpture 
elsewhere All the buildings, and especially the modem temple 
of K81i, which was m process of construction when I saw the 
place, testify to the atrophy and paralysis produced by erotio 
forms of religion m the artistic and intellectual spheres, a 
phenomenon which finds another sad illustration in quite 
different theological surroundings among the VaJlabh8.cfi.iya 
sect at Gokul near Muttra 

It would be a poor service to India to palliate the evils and 
extravagances of S&ktism, but still it must bo made clear that 
it is not a mere survival of barbaric practices The writers of 
the Tantras are good Hindus and deolare that then- object is 
to teach liberation and union with the Supreme Spirit The 
ecstasies induced by tantno ntes produce this here m a pre- 
liminary form to be made perfeot m the liberated soul This ib 
not the craze of a few hysterical devotees, but the faith of 
tmllmnH among whom many are well educated. In some aspects 
gaktism is similar to the erotic Vishmnte seots, but there is 
httle real analogy in their ways of thinking For the essence of 
Vishnuism is passionate devotion and self -surrender to a deity 
and this idea is not prominent in the Tantras The strange 
inconsistencies of gftktism are of the kind which are character- 
istic of Hinduism as a whole, but the contrasts are more violent 
and the monstrosities more oonspiouous than elsewhere, wild 
legends and metaphysics are mixed together, and the peace that 
passes all understanding is to be obtained by orgies and offerings 


of blood. 
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Philosophy is more closely connected with religion in Lidia 
than in Europe. It is not a dispassionate scientific investigation 
hut a practical religious quest Even the Ny&ya school, which 
is concerned chiefiy with formal logio, promises that by the 
removal of false knowledge it can emancipate the soul and give 
the bliss of salvation. Nor are the expressions system or sohool 
of philosophy, commonly used to render darSana, altogether 
happy The word is derived from the root drti, to see, and means 
a way of looking at things As such a way of looking is supposed 
to be both comprehensive and orderly, it is more or less what 
we call philosophical, but the points of view are so special and 
so various that the result is not always what we call a 
philosophical system M&dhava's 1 list of Daxfianas mcludes 
Buddhism and Jainism, which are commonly regarded as 
separate religions, as well as the PMupata and gaiva, which 
are sects of Hinduism The Dargana of Jaimmi is merely a 
discussion of general questions relating to sacrifices, the Ny&ya 
DarSana examines logio and rhetoric- the Pfinimya Dar&ina 
treats of grammar and the nature of language, hut claims that 
it ought to he studied “as the means for attaining the chief end 
of man 8 ” 

Six of the Danianas have received special prominence and 
are often called the six Orthodox Schools. They are the Nyftya 
and Varieshiha, SSrikhya and Yoga, Pfirva and Uttara Mimfimsa, 

philosoph^** ® arTB ‘ ( * ar ^ ana *afigraha, the beat known compendium of Indian 

1 J C Chatterji’s definition of Indian philosophy (in hu Indian Realism, p 1) 
" “By Hindu philosophy I mean that branch of the ancient learning 

„ “** Hindus which demonstrates by reasoning propositions with regard to 

,, ]™ a8 a mao ought to do in order to gam true happiness . or (h) what he 

°ng t to realize by direct experience m order to be radically and absolutely freed 
u to be absolutely independent, such propositions being already 

" authonhes.” 08 reas °nmg in their support being established by duly qualified 

vol a 
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or Ved&nta. The rest are either comparatively unimportant or 
are more conveniently treated of as religions sects The six 
placed on the select list arfe sufficiently miscellaneous and one 
wonders what principle of classification can have brought them 
together. The first two have little connection with religion, 
though they put forward the emancipation of the soul as their 
object, and I have no space to discuss them They are however 
important as showing that realism has a place m Indian thought 
in spite of its marked tendency to idealism 1 They are concerned 
chiefly with an examination of human faculties and the objects 
of knowledge, and aro related to one another The special 
doctrine of the VaiSeshika is the theory of atoms ascnbed to 
Kan&da. It teaches that matter consists of atoms (ami) which 
are eternal m themselves though all combinations of them are 
liable to decompose The S&nkhya and Toga are also related 
and represent two aspects of the same system which is of great 
antiquity and allied to Buddhism and Jainism The two 
M lmftms fls are consecutive expositions of the teaching scattered 
throughout the Vedic texts respecting ceremonial and the 
knowledge of God respectively The second Mim&msft, commonly 
called the Ved&nta, is by far the more interesting and important 
The common feature in these six systems which constitutes 


their orthodoxy is that they all admit the authority of the Veda 
This implies more than our phrases revelation or inspiration of 
the Bible Most of the DarSanas attach importance to the 
pramdnaa , sources or standards of knowledge They are variously 
en umer ated, but one of the oldest definitions makes them three 
perception (pratyaksha), inference (onum&na) and scripture 
(Sabda) The Veda is thus formally acknowledged to have the 
pnrwB authority as the evidence of the senses With this is 
generally coupled the doctrine that it is eternal It was not 
composed by human authors, but is a body of sound existing 
from eternity as part of Brahman and breathed out by him 
when he causes the whole creation to evolve at the beginning 
of a world period The reputed authors are simply those who 
have, in Indian language, seen portions of this ^self -existent 
te aching This doctrine sounds more reasonable if res “' t f 1 ™ 
the form that words are the expression of thought, and that n 
thought is the eternal essence of both Brahman and the so , 
» Sea Chattel's work above oited 
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a Bunilar e ternit y may attach to words Some such idea is the 
«ngvn of the Christian doetnne of the Logos, and in many 
reli gio ns we find such notions as that words have a creative 
efficacy 1 , or that he who knows the name of a thing has power 
over it. Among Mohammedans the Koran is supposed to be 
not merely an inspired composition but a pre-existing book, 
revealed to Mohammed piecemeal 

It is carious that both the sacred texts — the Veda and the 
Koran — to which this supernatural position is ascrihed should 
be collections of obviously human, incongruous, and often 
insignificant, documents connected with particular occasions, 
and m no way suggesting or claiming that they are anterior to 
the ordinary life of man on earth It is stall more extraordinary 
that systems of philosophy should profess to base themselves 
on such works But in reality Hindu metaphysicians are not 
more bound by the past than their colleagues in other lands 
They do not take scripture and ask what it means, but evolve 
their own systems and state that they are in accordance with 
it. Sometimes scripture is ignored in the details of argument. 
More often the metaphysician writes a commentary on it and 
baldly proves that it supports his views, though its apparent 
meaning may be hostile. It is clear that many philosophic 
commentaries have been written not because the authors really 
drew their inspiration from the Upanishads or Bhagavad-git& 
but because they dared not neglect such important texts. All 
the Vedantast schools labour to prove that they are in harmony 
not only with ike Upanishads hut with the Brahma-sutras The 
philosophers of the Sankhya are more detached from literature 
but though they ignore the existence of the deity, they acknow- 
ledge the Veda as a source of knowledge Their recognition, 
however, has the air of a concession to Brahmanic sentiment. 
Isolated theories of the S&nkhya can be supported by isolated 
passages of the Upanishads, but no impartial oritic can maintain 
that the general doctrines of the two are compatible That the 
Brahmans should have been willing to admit the S&nkhya as 
a possible form of orthodoxy is a testimony both to its import- 
ance and to their liberality 

1 It is this idea which disposes educated Hindus to believe in the magical or 
aacramental power of mystic syllables and letters, though the use of such spells 
«*ins to Europeans incredible folly 
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It is remarkable that the test of orthodoxy should have been 
the acceptance of the authority of the Veda and not a confession 
of some sort of theism. But on this the Brahmans did not insist. 
The Ved&nta is truly and intensely pantheistic or theistio, but 
in the other philosophies the Supremo Being is either eliminated 
or plays a small part Thus while works which seem to be merely 
scientific treatises (like the Ny&ya) set before themselves a 
religious object, other treatises, seemingly religious in scope, 
ignore the deity. There is a strong and ancient line of thought 
in India which, basing itself on the dootnne of Karma, or the 
inevitable consequences of the deed once done, lays stress on 
the efficacy of ceremonies or of asceticism or of knowledge 
without reference to a Supreme Being because, if he exists, he 
does not interfere with the workings of Karma, or with the power 
of knowledge to release from them 

Even the Vedanta, although m a way the quintessence of 
Indian orthodoxy, is not a scholastic philosophy designed to 
support recognized dogma and ritual It is rather the orthodox 
method of soaring above these things It contemplates from a 
higher level the life of religious observances (which is the subject 
of the Pflrva Mmamsft) and recognizes its value as a preliminary, 
but yet rejects it as inadequate. The Sannyfim or adept follows 
no caste observances, performs no sacrifices, reads no scriptures 
TTiq religion is to realize in meditation the true nature, and it 
may be the identity, of the soul and God Good works are of 
no more importance for him than ntes, though he does well to 
employ hie time in teaching But Karma has ceased to exist 
for him- “the acts of a Yogi are neither blaok nor white,” they 
have no moral quality nor consequences This is dangerous 
language and the dootnne has sometimes been abused. But the 
point of the teaching is not that a Sannyfisi may do what he 
likes hut that he is perfectly emancipated from material 
bondage Most men are bound by their deeds, every new act 
brings consequences which attach the doer to the world 
transmigration and create for him new existences But me 
deeds of the man who is really free have no suoh trammelling 
effects, for they are not prompted by desire nor directed to an 
object But smoe to beoome free he must have suppressed 
desire, it is hardly conceivable that he should do anything w 
could be called a sin. But this conviction that the task of t 
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sage is not to perfect any form of good conduct but to rise 
above both good and evil, imparts to the Darganas and even 
to the Upanishads a singularly nan-ethical and detached tone 
The Yogi does no harm but he has less benevolence and active 
sympathy than the Buddhist monk. It vras a feeling that such 
an attitude has its dangers and is only for the few who have 
fought their way to the heights where it can safely be adopted, 
that led the Brahmans in all ages to lay stress on the house- 
holder’s life as the proper preparation for a philosophic old age. 
Despite utterances to the contrary, they never as a body 
approved the ideal of a life entirely devoted to asceticism and 
not occupied with social duties during one period The extras 
ordinary ease with which the higher phases of Indian thought 
shake off all formalities, social, religious and ethical, was 
counterbalanced by the multitudinous regulations devised to 
keep the majority in a law-abiding life 

None of the six Darsanas concern themselves with ethics. 
The more important deal with the transcendental progress of 
sages who have avowedly abandoned the life of works, and even 
those which treat of that lower life are occupied with ritual and 
logic rather than with anything which can he termed moral 
science. We must not infer that Indian literature is altogether 
unmoral. The doctrine of Karma is intensely ethical and ethical 
discussions are more prominent in the Epics than in Homer, 
besides being the subject of much gnomic and didactic poetry. 
But there is no mistaking the fact that the Hindu seeks for 
salvation by knowledge He feels the power of deeds, but it is 
only the lower happiness which lies in doing good works and 
enjoying their fruits. The higher bliss consists m being entirely 
free from the bondage of deeds and Karma 

All the Dari anas have as a common principle this idea of 


of action and that salvation is an escape from rebirth. They all 
treat more or less of the sources and standards of knowledge, 
and all recognize the Veda as one of them There is not much 
more that can be said of them all in common, for the Ved&nta 
ignores matter and the S&fikhya ignores God, but they all share 
a conviction which presents difficulties to Europeans. It is that 
the state in which the mind ceases to think discursively and is 
concentrated on itself is not only desirable but the sitmmum 
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bonum. The European is inclined to say that such a state is 
distinguished from non-existence only by not being permanent 
But tho Hindu will have none of this Ho holds that and 
thought are material though composed of the subtlest matter, 
and that when thought ceases, tho immaterial soul (purusha or 
fttman) far from being practically non-existent is more truly 
existent than before and enjoys untroubled its own existence 
and its own nature. 

Of tho three most important systems, the Sflnkhya, Yoga 
and Ved&nta, the first and last are on most points opposed* 
both are ancient, butperh aps the products of differentintelloctual 
centres In one sense the Yoga may bo described as a theistic 
modification of the S&nlthya from another and perhaps juster 
pomt of view it appears rather os a very ancient science of 
asceticism and contemplation, susceptible of combination with 
vanous metaphysical theories. 


2 

We may consider first of all the Sankhya 1 * . Tradition ascribes 
its invention to Kapila, but he is a mere name unconnected with 
any date or other circumstance. It is probable that the principal 
ideas of the Sfinkhya germinated several centuries before our 
era but we have no evidence whatever as to when they were 
first formulated in Sfitrns. The name was current as the designa- 
tion of a philosophical system fairly early* but the accepted 
text-books are all late The most respected is the S&nkhyo- 
pravacana 3 , attributed to Kapila but generally assigned by 
European critics to tho fourteenth century a d Considerably 
more ancient, but still clearly a metrical epitome of a system 
already existing, is the Sftnkhya-KUnldl, a poem of seventy 
verses which was translated into Chinese about 660 a d. and 
may be a few centuries older. Max Muller regarded the Tattva- 
samasa, a short tract consisting chiefly of an enumeration of 

1 Sea especially Garbo, JDic SdnKhya Philosophy, 1804, and Keith, The Simlhye 
System, 1819, which howevor reached me too lato for mo to make any uso of it 

* Eg in tho Bhagavad gltfi and firotWvatara Upamshads. According to tra- 
dition Kapila taught Aron and bo, PafioafakhB, who made tho system celebrated 
Garhe PaBcaiikha may be assigned to tho first century a » 

* This appears to bo tho real title of tho SAtras edited and translated by 
Ballantyne as "The Stakhya Aphorisms of Kapila * 
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topics, as the most ancient S&nkhya formulary, but the opinion, 
of scholars as to its age is not unanimous. The name S&hkhya is 
best interpreted as si gnif ying enumeration m allusion to the 
predilection of the school for numbered lists, a predilection 
equally noticeable in early Buddhism. 

The object of the system set forth in these works is Btrictly 
practical. In the first words of the S&nkhya-pravaoana, the 
complete cessation of suffering is the end of man, and the 
S&nkhya is devised to enable him to attain it Another formula 
divides the contents of the S&nkhya into four topics — (a) that 
from which man must liberate himself, or suffering, (6) libera- 
tion, or the cessation of suffering, (c) the oause of suffering, or 
the failure to discriminate between the soul and matter, [d) the 
means of liberation, or discriminating knowledge This division 
obviously resembles the four Truths of Buddhism The object 
proposed is the same and the method analogous, though not 
identical, for Buddhism speaks as a religion and lays greater 
stress on conduct 

The theory of the S&nkhya, briefly stated, is this There 
east, uncreated and from all eternity, on the one side matter 
and on the other individual souls The world, as we know it, is 
due entirely to the evolution of matter. Suffering is the result 
of souls being in bondage to matter, but this bondage does not 
affect the nature of the soul and in one sense is not real, for 
when souls acquire discriminating knowledge and see that they 
are not matter, then the bondage ceases and they attain to 
eternal peace 

The system is thus founded on dualism, the eternal antithesis 
between matter and aoul Many of its details are comprised in 
the ample enumeration of the twenty-five Tattvas or principles 1 
as given in the Tattva-sam&sa and other works Of these, one 
is Purusha, the soul or self, which is neither produced nor pro- 
ductive, and the other twenty-four are all modifications of 
Prafcnti or matter, which is unproduoed but productive. 
Prakpiti means the original ground form of external existence 
(as distinguished from Viknti, modified form). It is uncreated 
and indestructible, but it has a tendency to variation or evolu- 


1 Or topics It u difficult to Bud any one English word which coven the twenty- 
five tattvns, for they include both general and apecial ideas, mind and matter on 
the one hand, apecial organs on the other 
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tl ° n ' The Sflnkhya holds in the strictest sense fiat ex nxhdo 

nthtljU Substance can only be produced from substance and 

properly speaking there is no such thing as ori gination but only 
manifestation Causality is regarded solely from the point of 
view of material causes, that is to say the cause of a pot is clay 
and not the aotaon of the potter. Thus the effect or produot is 
nothing else than the cause in another shape production is only 
manifestation and destruction is the resolution of a product into 
its cause Instead of holding like the Buddhists that there is no 
such thing as existence but only becoming, the Sftnkh ya rather 
affirms that there is nothing but successive manifestations of 
real existence If clay is made into a pot and the pot is then 
broken and ground into clay again, the essential fact is not that 
a pot has come into existence and disappeared but that the clay 
continuously existing has undergone certain changes. 

The tendency to evolution inherent m matter is due to the 
three gunas They are sattva, explained as goodness and happi- 
ness; rajas, as passion and movement, and tamos, as darkness, 
heaviness and ignorance. The word Ghraa is not easy to translate, 
for it seems to mean more than quality or mode and to signify 
the constituents of matter. Hence one cannot help feeling that 
the whole theory is an attempt to explain the unity and diversity 
of matter by a phrase, but all Hinduism is permeated by this 
phrase and theory. When the three gunas are m equilibrium 
then matter — Praknta — is quiescent, undifferentiated and un- 
mamfested. But as soon as the equilibrium is disturbed and 
one of the gunas becomes preponderant, then the process of 
differentiation and manifestation begins The disturbance of 
equilibrium is due to the action of the individual Purushas or 
souls on Fraknti, but this action is mechanical and due to 
proximity not to the volition of the souls and may be compared 
to the attraction of a magnet for iron 1 Thus at the beginning 
of the evolutionary process we have quiescent matter m equili- 
brium over against this are souls innumerable, equally quiescent 
but exerting on matter a mechanical force. This upsets the 
equilibrium and creates a movement which takes at first the 
form of development and later of deoay and collapse Then 
matter returns to its quiesoent state to be again exoited by the 
Purushas and commence its world-making evolution anew. The 
1 S&nkh. Pravao j. 96 
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doctrine that evolution, dissolution and quiescence succeed one 
another periodically is an integral part of the S&nkhya 1 . 

The unmodified Praknti stands first on the list of twenty-five 
principles When evolution begins it produces first Buddhi or 
intellect, secondly Ahamkixa, which is perhaps best rendered 
by individuality, and next the five Tanm&tras or subtle elements. 
Buddhi, though meaning intellect, is used rather in the sense of 
ascertaining or perception. It is the faculty by which we dis- 
tinguish objects and perceive what they are. It differs also from 
our conception of intellect in being, like Ahamk&ra and all the 
subsequent developments of Praknti, material, and must not 
be confused with the immatenal Purusha or bouI. It is in fact 
the organ of thought, not in the sense of the brain or anything 
tangible, but a subtle substratum of all mental processes But 
in what sense is it possible to say that this Buddhi exists apart 
from individuals, who have not come into being at this stage of 
cosmic evolution* This difficulty is not met by talking, as some 
commentators do, of cosmic as well as individual Buddhi, for 
even if all Praknti is illuminated by Buddhi at this stage it is 
difficult to see what result can occur. To make the process of 
development coherent we must think of it not as a senes of 
chronologically successive stages but rather as a logically con- 
nected senes and an analysis of completely evolved beings, just 
as we might say that bones are covered with flesh and flesh with 
skin, without affirming that the bones have a separate and prior 
existence. Ahamk&ra, which is, like Buddhi, stnctly speaking a 
physical organ, means Ego-maker and denotes the sense of 
personality and individuality, almost the will In the langnaga 
of Indian philosophy it is the delusion or misconception which 
makes the soul imagine itself a personal agent and think, J B ee, 
I hear, I slay, I am slam, whereas the soul is really incapable 
of action and the acts are those of Praknti 

The five subtle elements are the essences of sound, touch, 
colour, savour and odour conceived as physical pnnoiples, 
imperceptible to ordinary beings, though gods and Yogis can 
perceive them The name Tanm&tra which signifies that only 
indicates that they are concerned exclusively with one sense. 

1 Gwbe, Die SinUiya Phtlasvphc, p 222 Ha considers that it spread thence 
to other schools This involves the assumption that the S&nkhva is prior to Buddhism 
and Jainism 
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Thus whereas the gross dements, such as earth, appeal to more 
than one sense and can be seen, fdt and smelt, the subtie 
element of sound is restricted to the sense of hearing. It exists 
in all things audible but has nnhVmur t« An i-. 


or visibility There remain sixteen further modifications to malm 
up the full list of twenty-four They are the five organs of sense 1 * * , 
the five organs of action 6 , Manas or mind, regarded as a sixth 
and central sense, and also os the seat of will, and the five gross 
elements— earth, water, light, air and ether The gftnkhy a dis- 
tinguishes between the gross and the subtle body The latter, 
called linga&irfra, is defined in more than one way, but it is 
expressly stated in the K&ni&s* that it is composed of ‘‘Buddhi 
and the rest, down to the subtle elements ” It practically 
corresponds to what we call the soul, though totally distmot 
from Purusha or soul in the S&nkhya sense It constitutes the 
character and essential being of a person. It is the part which 
transmigrates from one gross body to another, and is responsible 
for the acts committed in each existence Its uninn with a gross 


body constitutes birth, its departure death Except m the case 
at those who attain emancipation, its existence and transmigra- 
tion last for a whole world-period at the end of whioh come 
quiescence and equilibrium In it are imprinted the Samskfiras*, 
the predispositions which pass on from one existence to another 
and are latent in the new-born mind like seeds m a field. 


By following the evolution of matter we have now accounted 
for intellect, individuality, the senses, the moral character, will, 
and a principle which survives death and transmigrates It 
might therefore be supposed that we have exhaustively analysed 
the constitution of a human being But that is not the view of 
the S&nkhya The evolution of Buddhi, Ahamk&ra, the subtle 
body and the gross body is a physical process and the result is 
also physical, though parts of it are of so fine a substance that 
ordinary senses cannot perceive them This physics! organism 
becomes a living being (whioh term includes gods and animals) 
when it is connected with a soul (purusha) and consciousness 
depends on this connection, for neither is matter when isolated 
conscious, nor is the soul, at least not in our sense of the word. 


1 Ears, skin, eyes, tongue and nose 

* Voice, hands, feet, organs of exorebon sad generation 

* Versa 40 * Cf the Bnddhist SankhSras 
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is the gross body) nor yet the life which passes from existence 
to existence (for that is the snbtle body) yet it is the vitalizing 


The Sfinkhya like Jainism regards souls as innumerable and 
distinct from one another. The word Purusha must have 
originally referred to the manikin supposed to inhabit the body, 
and there is some reason to think that the earliest teachers of 
the Sfinkhy a held that it was infinitely small. But in the existing 
text-books it is described as infinitely large It is immaterial 
and without beginning, end, parts, dimensions, or quakties, 
incapable of change, motion, or action. These definitions may 
be partly due to the influence of the Ved&nta and, though we 
know little about the historical development of the Sfinkhya, 
there are traces of a compromise between the old teaching of 
a soul held in bondage and struggling for release and later 
conceptions of a soul which, being infinite and passionless, 
hardly seems capable of submitting to bondage. Though the soul 
cannot be said to transmigrate, to act, or to suffer, stall through 
consciousness it makes the suffering of the world felt and though 
in its essence it remains eternally unchanged and unaffected, 
yet it experiences the reflection of the suffering which goes on. 
Just as a crystal (to use the Indian simile) allows a red flower 
to be seen through it and remains unchanged, although it seems 
to become red, so does the soul remain unchanged by sorrow or 
joy, although the illusion that it suffers or rejoices may be 
present in the consciousness 

The task of the soul is to free itself from illusion, and thus 
from bondage Far strictly speaking the bondage does not exist . 
it is caused by want of discrimination Like the Vedfinta, the 
Sfinkhya regards all this troubled life as being, so fax as the soul 
is concerned, mere illusion. But while the Vedfinta bids the soul 
know its identity with Brahman, the Sfinkhya bids it isolate 
itself and know that the acts mid feelings which seem to be its 
own have really nothing to do with it. They are for the soul 
nothing but a spectacle or play originating in its connection 
with Praknti, and it is actually said 1 , “Wherefore no soul is 
bound, or is liberated or transmigrates It is Praknti, which 
has many bodily forms, whioh is bound, liberated and trans- 
i Santh Kir. 62. 
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migrates ” It is in BudcLhi or intellect, which is a manifestation 
of Praknti, that the knowledge of the difference between the 
eoul and Praknti must arise. Thus though the S&nkhya reposes 
on a fundamental dualism, it is not the dualism of good and 
evil. Soul and matter differ not because the first is good and 
the second bad, but beoause the first is unchangeable and the 
second constantly changing. Matter is often personified as a 
woman. Her motives are unselfish and she works for die 
liberation of the soul. "As a dancer after showing herself on 
the stage ceases to dance, so does Prakriti cease when she has 
made herself manifest to the soul ” That is to say, when a soul 
once understands that it is distinct from the material world, 
that world ceases to exist for that particular soul, though of 
course the play continues for others. "Generous Praknti, 
endowed with Gunas, causes by manifold means without benefit 
to herself, the benefit of the soul, which is devoid of Gunas and 
makes no return 1 .” The condition of the liberated soul, oorre- 


as Kaivalya, that is, complete separation from the material 
world, but, as among Buddhists and Ved&ntists, he who has 
Wm*. the truth is liberated even before death, and can teaoh 
others. He goes on living, just as the wheel continues to revolve 
for some time after the potter has ceased to turn it After death, 
complete liberation without the possibility of re-birth is attained. 
The S& nkhy a manuals do not dwell further on the character of 
this liberation we only know that the eternal soul is then 
completely isolated and aloof from all suffering and material 
things Liberation is compared to profound sleep, the difference 
being that in dreamless sleep there is a seed, that is, the possi- 
bility of return to ordinary hfe, whereas when liberation ib once 
attained there is no such return. _ 

Both in its account of the world process and in its scheme 
of salvation the S&nkhya ignores theism in the same way as m 


theBuddha. Indeed the text-books go neyonammauapi^-v 
deny the existence of a personal supreme deity. We are torn 
that the existence of God cannot be proved, for whatever e 
fh«. bound or free and God can be neither. We oann 


think of him as bound and yet he cannot be free like an emanci- 
pa ted soul, for freedom implies the absence of desire and en 
‘ — • gankh. Pr*v»c i 92-95. 


i S tilth. Kir. 69-61 
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of the impulse to create. Similarly 1 the consequences oi good 
and evil deeds are due to Karma and not to the government of 
God Such a ruler is inconceivable, for if he governs the world 
according to the action of Karma his existence is superfluous, 
and if he is affected by selfish motives or desire, then he cannot 
be free. It is true that these passages speak of there being no 
proof of God’s existence and hence commentators both Indian 
and European who shrink from atheism represent the S&nkhya 
as suspending judgment But if a republican constitution duly 
describes the President and other authorities in whom the powers 
of government are vested, can we argue that it is not un- 
monarchical because it does not expressly say there is no king? 
In the S&nkhya there is no more place for a deity than for a 
king in a republican constitution. Moreover, the Sfitras en- 
deavour to prove that the idea of God is inconceivable and 
self -contradictory and some commentaries speak plainly on this 
subject 2 . Thus the Sftnkhya-tattva-katunudi commenting on 
Kfirik&r 57 argues that the world cannot have been created by 
God, whether we suppose him to have been impelled by selfish- 
ness or kindness For if God is perfect he can have no need to 
create a world And if his motive is kindness, is it reasonable 
to call into existence beings who while non-existent had no 
Suffering, simply in order to show kindness in relieving them 
from suffering 2 A benevolent deity ought to create only happy 
creatures, not a mixed world like the one we see 3 . 

Arguments like this were not condemned by the Brahmans 
so strongly as we should expect, but they did not like them and 
though they did not excommunicate the S&nkhya in the same 
way as Buddhism, they greatly preferred a theistic variety of it 


The Yoga and S&nkhya arc mentioned together in the 
Svet&ivatara TJpanishad 4 , and the Bhagavad-git& 5 says that he 
sees tody who sees them as one. The difference lies m treatment 

1 SS41A Pravac v 2-12 

* Thus Saokh Pravao v. 48, lays TatkartaJj pnrashasyabhavat and the com- 

rf“7 i e ^ lalns Wa-pratuhedhSd ita feshah "sapply the words, because we 
deny that thore is a supreme God ’* 


IxdTmfHfTT 1 


tV.. it , * \v ivw/ wwb w uaujaui 

way tins atheism and to reconcile the Sinhhya with the Vedanta See Garbe’s 
preiace to hu pdit.mn n ? t»_u • * » « 
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rather than in substance. Whereas the S&nkhya is mamly 
theoretical, the pnncipal topic of the Yoga is the cultivation of 
that frame of mind which leads to emancipation and the methods 
and exercises proper to this end Further, the Yoga recognizes 
a deity This distinction may seem of capital importance bnt 
the god of the Yoga (called I^vara or the Lord) is not its founda- 
tion and essence as Brahman is of the Ved&nta 1 . Devotion to 
God is recognized as one among other methods for attaining 
emancipation and if this particular procedure, which is men- 
tioned in relatively few passages, were omitted, the rest of the 
system would be unaffected It is therefore probable that the 
theistic portions of the Yoga are an addition made under 
Brahmanic influence But taking the existing Sfitras of the two 
philosophies, together with their commentaries, it may be said 
that the Yoga implies most of the S&nkhya theory and the 
Sfinkhya most of the Yoga practice, for though it does not go 
into details it prescribes meditation which is to be perfected by 
regulating the breathing and by adopting certain postures 
I have already spoken of the methods and discipline prescribed 
by the Yoga and need not dwell further on the topic now 
That Buddhism has some connection with the S&nkhya and 
Yoga has often been noticed 2 Some of the ideas found in the 
Sankhya and some of the practices prescribed by the Yoga are 
clearly anterior to Gotama and may have contributed to his 
mental development, but circumspection is necessary in the use 
of words like Yoga, S&nkhya and Ved&nta If we take them to 
mean the dootnnal systems contained in certain sfitras, they 
are clearly all later than Buddhism But if we assume, as we 
may safely do, that the doctrine is muoh older than the manuals 
in which we now study it, we must also remember that when 
we leave the texts we are not justified in thinking of a system 
but merely of a bne of thought In this sense it is clear that 
many ideas of the S&nkhya appear among the Jaiim, but the 
Jams know nothing of the evolution of matter described by the 


i ISvara u apparently a pnroaha hie others bnt greater in glory and mrtoncbed 

tb. VwiBibrt. ptolowpb, «* inetaM ■» W of 

1300 end 1295) A warning xa however added that they ere n 

Buddha ” 
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In a more materialistic way. The notion of the separate eternal 
soul was the object of the Buddha’s persistent polemics and was 
apparently a popular doctrine when he began preaching. The 
ascetic and meditative exercises prescribed by the Yoga were 
also known before his time and the Pitakas do not hide the fact 
that he received instruction from two Yogis. But though he 
was acquainted with the theories and practices which grew into 
the Yoga and S&nkhya, he did not found his religion on them 
for he rejected the idea of a soul which has to be delivered mid 
did not make salvation dependent on the attainment of trances 
If there was in his tune a systematic Sankhya philosophy 
explaining the nature of suffering and the way of release, it is 
strange that the Pitakas contain no criticism of it, for though 
to us who see these ancient sects in perspective the resemblance 
of Buddhism to the S&nkhya is clear, there can be little doubt 
that the Buddha would have regarded it as a most erroneous 
heresy, because it proposes to attain the same objects as his 
own teaching but by different methods. 

S&nkhya ideas are not found in the oldest TJpamshads, but 
they appear (though not in a connected form) in those of the 
second stratum, such as the Svet&gvatara and Kath&. It there- 
fore seems probable, though not proven, that the origin of these 
ideas is to be sought not m the early Brahmanic schools but in 
tiie intellectual atmosphere non-theistic, non-sacerdotal, hut 
audaciously speculative which prevailed in the central and 
eastern part of northern India m the sixth century b.c. The 
S&nkhya recognizes no ment m sacrifices or indeed in good 
works of any kind, even as a preliminary discipline, and in many 
details is un-Brahmanic. Unlike the Ved&nta S&tras, it does 
not exclude S&dras from higher studies, but states that there 
are eight classes of gods and five of animals but only one of 
men A teacher must have himself attained emancipation, but 
there is no provision that he must be a Brahman. Perhaps the 
fables and parables which form the basis of the fourth book of 
the S&nkhya Sutras point to some more popular form of instruc- 
tion similar to the discourses of the Buddha We may suppose 
that this ancient un-Bralimamc school took shape in several 
sects, especially Jainism and Buddhism, and used the Yoga 
discipline But the value and efficacy of that discipline were 
admitted almost universally and several centimes later it was 
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formulated in the Sfltras which bear the name of Patafijali m 
a shape acceptable to Brahmans, not to Buddhists If, as some 
scholars think, the Yoga sfltras are not earlier than 450 ad 1 
it seems probable that it was Buddhism which stimulated the 
Brahmans to codify the principles and practice of Yoga, for the 
Yogficftra school of Buddhism arose before the fifth century 
The SUnkhya j 8 perhaps a somewhat similar brahmanization of 
the purely speculative ideas which may have prevailed in 
Mngndha and Kosala 2 . Though these districts were not strong- 
holds of Brahmanism, yet it is clear from the Pitakas that they 
contained a considerable Brahman population who must have 
been influenced by the ideas current around them but also 
must have wished to keep in touch with other Brahmans The 
Sfinkhya of our manuals represents such an attempt at concilia- 
tion. It is an elaboration m a different shape of some of the 
ideas out of which Buddhism sprung but m its later history it 
is connected with Brahmanism rather than Buddhism When 
it is sot forth m Sfltras 'in a succinct and isolated form, its 
divergence from ordinary Brahmamc thought is striking and m 
this form it does not seem to have ever been influential and now 
is professed by only a few Pandits, but, when combined in a 
literary and ccleotio spirit with other ideas which may be 
incompatible with it in strict logic, it has been a mighty influence 
in Indian religion, orthodox as well as unorthodox Suoh con- 
ceptions as Praknti and the Gunas colour most of the poBt- 
Vedio religious literature Their workm^ may be plainly traced 
m the Mah&bhftrata, Manu and the Purfinas 3 , and the Tantras 
identify with Praknti the goddesses whose worship they teach. 
The unethical character of the Sankhya enabled it to form the 
strangest alliances with aboriginal beliefs 


i See Jacobi, 7 A OS Deo 1010, p 24 But if Vnmbandhu lived about 280-360, 
aa w now generally behoved, allusions to tho Yogfio&ra school in the Yoga sutnio 
do not obligo us to place tho sfltras muoh later than 300 a b since tho YogfloSra 
was founded by Asanga, tho brother of Vaaubandhu . . 

* I find it hard to accept Dcusson'e now (Philosophy of the Upanithade, chop x) 
that the Sflflhhyn has groan out of tho Vedanta ..... u 

» See eg Vishiju Purina, I chaps 2, 4, 6 Tho Bhagavad gftS, though almost 
the New Testament of Vcdantiats, uses tho words Saflkhya and Yoga in several 
passages as meaning speculative truth and tho religious life and is concerned to 
show that they are the some See n 39, m. 3, v 4, 6 
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Unlike the SSAkhya, the VedSnta is seeninits most influential 
and perhaps most advantageous aspect when stated in its most 
abstract form We need not enquire into its place of origin for 
it is clearly the Anal intellectual produot of the schools which 
produced the Upanishads and the literature which preceded 
them, and though it may be difficult to say at what point we 
are justified in applying the name VedSnta to growing Brah- 
mamc thought, the growth is continuous. The name means 
simply End of the Veda In its ideas the Vedanta shows great 
breadth and freedom, yet it respects the prejudices and pro- 
prieties of Brahmanism. It teaches that God is all things, but 
interdicts this knowledge to the lower castes it treats rites as 
a merely preliminary discipline, but it does not deny their value 
for certain states of life. 

The VedSnta is the boldest and the most characteristic form 
of Indian thought. Bor Aria, and perhaps for the world at 
large, Buddhism is more important but on Indian soil it has 
been vanquished by the VedSnta, especially that form of it 
known as the Advaita. In all ages the mam idea of this philo- 
sophy has been the same and may he summed up in the formula 
that the soul is God and that God is everything. If this formula 
is not completely accurate 1 — and a sentence which both trans- 
lates and epitomizes alien metaphysics can hardly aspire to 
complete accuracy — the error hes in the fact to which I have 
called attention elsewhere that our words, God and soul, do not 
cover quite the same ground as the Indian words which they 
are used to translate. 


Many scholars, both Indian and European, will demur to 
the high place here assigned.to the Advaita philosophy I am 
far from claiming that the doctrine of Sankara is either primitive 
or unchallenged. Other forms of the VedSnta existed before Mm 


ana became very strong after him But so far as a synthesis of 
opinions which are divergent in details can be just, he gives a 
just synthesis and elaboration of the Upanishads It is true that 
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repelled by the severe and impersonal character of his philosophy, 
but the doctrine of which he is the most thorough and eminent 
exponent, namely that God or spirit ib the only reality and one 
with tho human soul, asserts itself m almost all Hindu sects, 
even though their other doctrines may seem to contradiot it. 

This lino of thought is so persistent and has so many 
ramifications, that it is hard to say what is and what is not 
Ved&nta. If we take literature as our best guide we may 
distinguish four points of importance marked by theUpamshads, 
the Brahma-Sfitras, Sankara and R&m&nuja. 

I have said something elsewhere of the Upamshads These 
works do not profess to form a systematic whole (though later 
Hinduism regards them as such) and when European scholars 
speak of them collectively, they generally mean the older 
members of the collection. These may justly be regarded as the 
ancestors of the Ved&nta, inasmuch as the tone of thought 
prevalent in them is incipient Ved&ntism It rejects dualism 
and regards the universe as a unity not as plurality, as something 
which has issued from Brahman or is pervaded by Brahman 
and m any case depends on Brahman for its significance and 
existence Brahman is God in the pantheistic sense, totally 
disconnected with mythology and m most passages impersonal. 
The knowledge of Brahman is salvation he who has it, goes to 
Brahman or becomes Brahman. More rarely we find statements 
of absolute identity such as "Being Brahman, he goes to 
Brahman 1 .” But though the Upamshads say that the soul goes 
to or is Brahman, that the world comes from or is Brahman, 
that the soul is the whole universe and that a knowledge of 
these truths is the one thing of importance, these ideas are not 
combined mto a system. They are simply the thoughts of the 
wise, not always agreeing m detail, and presented as independent 
utterances, each with its own value 

One of the most important of these wise men is Y&jnavalkya*, 
the hero of the Bfihad Aranyaka Upaiushad and a great name, 
to whom are ascribed doctrines of which he probably never 
heard The Upamshad represents him as developing and com- 
pleting the views of SfLndilya and Udd&laka Arum The former 
taught 8 that the Atman or Self within the heart, smaller than 

1 Bribed Aran iv 4 8, tb i tv 10 "I am Brahman " 

* See above Boot zr. ohaps v and vr * Chand Up m M 
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a grain of mustard seed, is also greater than all worlds. The 
brief exposition of his doctrine which we possess starts from 
and emphasizes the human self. This self is Brahman. The 
doctrine of Uddalaka 1 takes the other side of the equation, he 
starts with Brahman and then asserts that Brahman is the soul. 
But though he teaches that in the beginning there was one only 
without a second, yet he seems to regard the subsequent pro- 
ducts of this Being as external to it and permeated by it But 
to Yftjnavalkya is ascnbed an important modification of these 
doctrines, namely, that the Atman is unknowable and trans- 
cendental 2 It is unknowable because since it is essentially the 
knowing subject it can be known only by itself it can never 
become the object of knowledge and language is inadequate to 
describe it All that oan be said of it is neti, neti, that is no, no * 
it is not anything which we try to predicate of it But he who 
knows that the individual soul is the Atman, becomes Atman; 
being it, he knows it and knows all the world, he perceives that 
m all the world there is no plurality Here the later doctrine of 
M&yfl, is adumbrated, though not formulated Any system which 
holds that in reality there is no plurality or, like some form a 0 f 
Mahayamst Buddhism, that nothing really exists implies the 
operation of this M2Ly& or illusion which makes us see the world 
as it appears to us. It may be thought of as mere ignorance, as 
a failure to see the universe as it really is but no doubt the 
later view of Miyfi, as a creative energy whioh fashions the 
world of phenomena is closely connected with the half-mytho- 
logical conceptions found m the P&ncar&tra and Saiva philosophy 
which regard this creative illusion as a female force — a goddess 
m fact — inseparably associated with the deity. 

The philosophy of the Upamshads, like all religious thought 
in India, is avowedly a quest of happiness and this happiness 
is found in some form of union with Brahman. He is perfect 
bliss, and whatever is distinct from him is full of suffering®. 

ut this sense of the suffering inherent in existence is less 
marked in the older Upanishads and in the Ved&nta than in 
■Buddhism and the Sfinkhya Those systems make it their basis 
and first principle in the Vedanta the temperament is the same 

1 Ch&ndL TJp yl 

* Seo Deosaen, Philosophy of the Upanishads, 

* Ato’nyad Srtara Bjihad Ar m several 
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but the emphasis and direction of the thought are different 
The S&nkhya looks at the world and says that salvation hes in 
escape into something which has nothing m common with it 
But the Vedftntist looks towards Brahman, and his pessimism 
is merely the feeling that everything which is not wholly and 
really Brahman is unsatisfactoiy. In the later developments of 
the system, pessimism almost disappears, for the existence of 
suffering is not the first Truth hut an illusion the soul, did it 
but know it, is Brahman and Brahman is bliss So far as the 
Vedanta has any definite practical teaching, it does not wholly 
despise action Action is indeed inferior to knowledge and when 
knowledge is once obtained works are useless accessories, but 
the four stages of a Brahman’s career, including household life, 
ore approved in the Vpdanta Sfltras, though there is a disposition 
to say that he who has the necessary religious aptitudes can 
adopt the ascetic life at any time The occupations of this ascetic 
life are meditation and absorption or sam&dhi, the state in 
which the meditating soul becomes so completely blended with 
God on whom it meditates, that it has no consciousness of its 
separate existence 1 

As indicated above the so-called books of Sruti or Vedio 
literature are not consecutive treatises, but rather responaa 
prudentium, utterances respecting ritual and theology ascribed 
to poets, sacnficers and philosophers who were accepted as 
authorities When these works came to be regarded as an 
orderly revelation, even orthodoxy could not shut its eyes to 


their divergences, and a comprehensive exegesis became necessmy 
to give a conspectus of the whole body of truth This investiga- 
tion of the mean in g of the Veda as a connected whole is called 
Mimflirm A, and is divided into two branches, the earlier (pfirva) 
and the later (uttara) The first is represented by the Pflrvar 
mimfims&-satras of Jaimini* whioh are called earlier (pfirva) not 
m the chronological sense but because they deal with rites wtucb 
come before knowledge, as a preparatory stage It is interesting 
to find that Jaumni was accused of atheism and defended Dy 
R uman ia Bhatta The defence is probably just, for Jammu does 

1 Maitrayana Brih Upamshad. VI 20 “Having eeen ^ 

Self hebecomes selfless, andbeoause be is selfless he is without limit, without cause, 

to fix the date of this work except that KomSnti m com, 
»en£Ta" mtte 8 rnghth centniy treats it a. old and outhoniatrve It was 
perhaps composed in the early Gupta period 
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not so much deny God as ignore him. But what is truly 
extraordinary, though characteristic of much Indian literature 
about ritual, is that a work dealing with the general theory of 
religious worship should treat the deity as an irrelevant topic. 
The Pflrvft'inim&msa discusses ceremonies presented by an 
eternal self-existing Veda. The reward of sacrifice is not given 
by God. When the result of an act does not appear at once, 
Jaimini teaches that there is all the same produced a super- 
sensuous principle called apUrva, which hears fruit at a later 
time, and thus a sacrifice leads the offerer to heaven. This theory 
is really tantamount to placing magic on a philosophic basis. 

Badarfiy ana’s s&tras, which represent the other branch of 
the Mim&msfi,, show a type of thought more advanced and pro- 
found than Jaimmi’s They consist of 665 aphorisms — less than 
a fifth of Jaunmi’s voluminous work — and represent the out- 
come of considerable discussion posterior to the Upanishads, for 
they cite the opinions of seven other teachers and also refer to 
B8.darfi.yana himself by name. Hence they may be a compendium 
rf bis teaching made by bis pupils Their date is unknown bnt 
Sankara evidently regards them as ancient and there were 
several commentators before him 1 . Like most sfitras these 
aphorisms are often obscure and are hardly intended to be more 
than a mnemotechmo summary of the doctrine, to be supple- 
mented by oral instruction or a commentary. Hence it is 
®Gffioult to define the teaching of Badarfiya^a as distinguished 
from that of the Upanishads on the one hand, and that of his 
commentators on the other, or to say exactly what stage he 
marks in the development of thought, except that it is the stage 
o attempted synthesis 3 He teaches that Brahman is the origin 
o he world and that with him should all knowledge, religion 
^ be concerned By meditation on him, the soul is 

re eased and somehow associated with him But it is not clear 
a we have any warrant for finding in the sutras (as does 
oankara) the distinction between the higher and lower Brahman, 
or the d°ctnne of the unreality of the world (M&y&) or the 
so ute identity of the individual soul with Brahman. We are 

that RSd •• •'," 1 B ^ 1 ® 07, P w becoming more and more probable 

P 29 dated a{tCT the era Jacobi mJ AOS 1911, 
* Such ® ra tma sfitras were composed between 200 and 450 a » 

Wtaof t ?'“ t keve began early. The MaitrSyana Upamahad (n, 3) 

of Sarropamahadndya, the science oi all the Upamsbada. 




HINDU PHILOSOPHY 


313 


xxxra] 


be remembered that its meaning is not so much that the world 
and individual existences are illusory in the strict sense of the 
word, as phenomenal. The only tame reality is self-conscious 
thought, without an object. When the mind attains to that, it 
<* P P gAg to he h uman and individual - it is Brahman But when- 
ever it rt»nVa of particular objects neither the thoughts nor the 
objects of the thoughts are real in the same sense They are 
appearances, phenomena This universe of phenomena mcludes 
not only all our emotions and all our perceptions of the external 
world, but also what might be supposed to he the deepest truths 
of religion, such as the personality of the Creator and the 
wanderings of the soul m the maze of transmigration In the 
same sense that we suffer pain and pleasure, it is true that there 
is a personal God (livara) who emits and reabsorbs the world 
at regular intervals, and that the soul is a limited existence 
passing from body to body. In this sense the soul, as in the 
SSnkhya philosophy, is surrounded by the wp&dhis , certain 
limiting conditions or disguises, which form a permanent 
psychical equipment with which it remains invested in all its 
innumerable bodies. But though these doctrines may be true 
for those who are in the world, for those souls who axe agents, 
enjoyeis and sufferers, they cease to be true for the soul which 
takes the path of knowledge and sees its own identity with 
Brahman. It is by this means only that emancipation is attained, 
for good works bring a reward in kind, and hence inevitably 
lead to new embodiments, new creations of M8y& And even m 
knowledge we must distinguish between the knowledge of the 
lower Brahman or personal Deity (livara) and of the higher 
indescribable Brahman 1 . For the orthodox Hindu this distinc- 


1 The same distinction occurs m the works of Meister Eckhart (f 1327 AO) 
who m many ways approximate a to Indian thought, both Buddhist and Vedantiat 
He makes a distinction between the Godhead and God The Godhead is the revealer 
butunrevealed it is described as "wordless” (Vajnavalkya’s neli, neli), "thename- 
**s« nothing,” " the immoveable rest "But God is the manifestation of the Godhead, 
utteredword “All that ism the Godhead is one Therefore we can say nothing 
He IS above all names, above all nature God works, so doeth not the Godhead 
heron are they distinguished, in working and in not working The end of all 
“ ™ e hidden darkness of the eternal Godhead, unknown and never to be 
known "(Quoted by Rufus Jones, Studies in JTjwlieoI Religion, p 22S ) It may 
cab ted u Sankara’s distinction between the Higher and Lower Brahman is to 
a ” * 1,1 “* e Upanisbads but it is probably the best means of harmonizing the 
peneies in those works which Indian theologians feel bound to explain away 
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is no worse than many other explanations of the soheme of 
things and the origin of evil but it is not really an explanation. 
It means that the Advaita is so engrossed in eestatio contempla- 
tion of the omnipresent Brahman that it pays no attention to 
a mere by-product like the physical universe. How or why 
that universe with all its imperfections comes to exist, it doeB 
not explain. 

Yet the boldness and ample sweep of Sankara’s thought have 
in them something greater than logic 1 , something recalling the 
grandeur of plains and seas limited only by the horizon, nay 
rather those abysses of space wherein on dear nights worlds 
and sons innumerable are scattered like sparks by what he 
would call God’s playfulness. European thought attains to these 
altitudes hut cannot live in them for long: it demands and 
fancies for itself just what Sankara will not grant, the motive 
of Brahman, the idea that he is working for some consummation, 
not that he was, is and will he eternally complete, unaffected 
by the drama of the universe and yet identical with souls that 
know him 


Even in India the austere and impersonal character of 
Sankara's system provoked dissent: He was accused of being 
a Buddhist in disguise and the accusation raises an interesting 
question 2 in the history of Indian philosophy to which I have 
referred in a previous chapter. The affinity existing between the 
M&dhyamika form of Buddhist metaphysics and the earlier 
Ved&nta can hardly be disputed and the only question is which 
borrowed from the other. Such questions are exceedingly 
difficult to decide, for from time to time new ideas arose in 
India, permeated the common intellectual atmosphere, and were 
worked up fay all sects into the forms that suited each best. In 
e present instance all that can he said is that certain ideas 


fi . ana relative 

0f P lttralrt y 'vhioh springs from wrong knowledge being 
"holts of knowledge and what becomes then of the creation and the 

i Ai«f , s 05 ” 8 “ beneficial and the like? " 

m its eontoiL commentary u a piece of severe ratiocination, especially 

not on reasrmTTx, be bolds that the knowledge of Brahmen depend* 

the KuAelftljn * on “uptore and intuition "The presentation before the amd 
Bee ? efle<lt * d ^ meditation end devotion." Brah. Sot. m. 2.24. 

« sL o on 1 1. 2 and it 1 11 

WaUaH VedlSnta accor *'’V to Mmirmja, pp. 17-19. 

. Da atUtn Vt&tnta, and De la VaOfo Poussm m J.ILA 8. 1910, p. 129 
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truth appear in several treatises both Brahmanio and Buddhi s t , 
such as the works o£ Sankara and Nag&rjuna end the Gauda- 
pg.dakS.nkas, and of these the works attnbuted to N&g&ijnna 
seem to be the oldest It must also be remembered that according 
to Chinese accounts Bodhidhanna preached at Nanking m 520 
a doctrine very similar to the advaita of Sankara though ex- 
pressed in Buddhist phraseology 

Of other forms of Ved&ntism, the best known is the system 
of R&m&nuja generally called Viiisht&dvaita 1 It is an evidence 
of the position held by the Ved&nfca philosophy that religious 
leaders made a commentary on the Sfitras of B&dar&yana the 
vehicle of their most important views. Unlike Sankara, RSm&- 
nuja is sectarian and identifies his supreme deity with Vishnu 
or N&r&yana, but this is httle more than a matter of nomen- 
clature. Bis interpretation is modem in the sense that it pursues 
the line of thought which leads up to the modem sects But 
that line of thought has ancient roots B&m&nuja followed a 
co mmentator named Bodh&yana who was antenor to Sankara, 
and in the opinion of so competent a judge as Thibaut he gives 
the meaning of B&dar&yana in many points more exactly than 
his great rival. On the other hand his interpretation often steams 
the most important utterances of the Upamshads 

R&m&nuja admits no distinction between Brahman and 
I&vara, but the distinction is abolished at the expense of 
abolishing the idea of the Higher Brahman, for his Brahman is 
practically the Ifivara of Sankara Brahman is not without 
attributes but possessed of all imaginable good attributes, and 
though nothing exists apart from him, like the antithesis of 
purusha and prakrttt m the S&nkhya, yet the world is not as in 
Sankara’s system merely M£y& Matter and souls (cit and aat) 
f/im> the body of Brahman who both comprises and pervades 


1 This term is generally rendered Ijy qualified, that u not absolute, Monism 
But South Indian scholars give a slightly different explanation and TOintain that 
it is equivalent to Vihshtayor aivailam or the identity of the faro qualified [a J 

conditions of Brahman Brahman is qualified by at and aat, souls and ma > 
which stand to him in the relation of attributes The two conditions are 
or period of cosmic manifestation in which at and aat are manifest . 

vastM or period of cosmic dissolution, when they exist only in i u subtle state 
Brahman These two conditions are not different (odwfam) See 
JJ? A 8. 1912, p 1073 and also Srt Sdmdnujdedrya Hts PhihsojAy by lUjftgop* 

lacbaryar 
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all Hungs, which are merely modes of his existence 1 . He is the 
inner ruler (antaxyilinin) who is in all elements and all human 
souls 8 . The texts which speak of Brahman as being one only 
without a second are explained as referring to the state of 
pralaya or absorption which occurs at the end of each Kalpa. 
At the conclusion of the period of pralaya he re-emits the world 
and individual souls by an act of volition and the souls begin 
the round of transmigration Salvation or release from this 
round is obtained not by good works but by knowledge and 
meditation on the Lord assisted by his grace The released soul 
is not identified with the Lord but enjoys near him a personal 
existence of eternal bliss and peace. This is more like European 
theism than the other doctrines which we have been considering. 
The difference is that God is not regarded as the creator of 
matter and souls. Matter and souls consist of his substance. 
But for all that he is a personal deity who can be loved and 
worshipped and whereas Sankara was a religious philosopher, 
BSmSnuja was rather a philosophic theologian and founder of 
a church I have already spoken of his activity in this sphere. 

4 

The epics and Pur&nas contain philosophical discussions of 
considerable length which make little attempt at consistency. 
Tet the line of thought in them all is the same. The chief tenets 
of the theistio Sftnkhya-Yoga are assumed matter, soul and 
God are separate existences the soul wishes to move towards 
God and away from matter. Yet when Indian writers glonfy 
the deity they rarely abstain from identifying him with the 
universe In the Bhagavad-gitS. and other philosophical cantos 
of the MahS.bh6.rata the contradiction is usually left without 
an attempt at solution Thus it is stated categorically® that the 
world consists of the perishable and imperishable, t e , matter 
and soul, but that the supreme spirit is distin ct from both. 

1 Compare the phrase of Keats m a letter quoted by Bosanquet, Gtfford Lectures 
P “As Tenons as the lives of men. are, so venous become their souls 
ana thus does God make individual beings, souls, identical souls of the sparks of 
“3 own essence " 

* Jtis tenet is justified by Bjihad Aran. Up nr. 3 ff which is a great text for 
Smanaja’e school. “He who dwells in the earth (water, etc ) and within the earth 

lor, u different from the earth) whom the earth knows not, whose body the earth 
’ , within, he is thyself, the ruler within, the immortal.” 

* Bhag -gltS, xv. 16, 17, 
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which declares that the deify is all things and “the self seated 
in the heart of man ” We have then attained the Vedantist 
point of view Nearly all the modem sects, whether Srrate or 
Vishmiite, admit the same contradiction into their teaching, for 
they reject both the atheism of the Sfinkhya and the munateml- 
ism of the Advaita (since it is impossible for a practical religion 
to deny the existence of either God or the world), while the 
irresistible tendency of Indian thought makes them describe 
their deify in pantheistic language AH strive to find some 
metaphysical or theological formula which will reconcile these 
discrepant ideas, and nearly all Vishnuites profess some speoial 
variety of the Vedftnta called by suoh names as VriishjMvaita, 
Dvaitftdvaita, SuddMdvaita and so on. They differ chiefly in 
their definition of the relation existing between the soul and 
God Only the M&dhvas entirely discard monism and profess 
duality (Dvaita) and even Madhva thought it necessaiy to wnte 
a commentary on the Brahma-sdtras to prove that they support 


who interprets them m harmony with the Saiva Siddhfinta. 
There is also a modem commentary by S omanaradittyar whioh 
expounds ibis much twisted text agreeably to the doctrines of 
the Lmg&yat seot _ 

In most fundamental principles the Sivaite and Sftktist 
schools agree with the Viiisht&dvaita but their nomenclature is 
different and their scope is theological rattier than philosophical. 
In all of them are felt the two tendencies, one wishing to dis- 
tinguish God, soul and matter and to adjust their relations for 
the purposes of practical religion, the other holding more or 
less that God is all or at least that all things come from God and 
return to him But there is one difference between the sohools 
of sectarian philosophy and the Advaita of Sankara which goes 
to the root of the matter Saffkaxa holds that the world an 
individual existences are due to illusion, ignorance and ^mis- 
conception they vanish m the light of true knowledge, Ota® 
schools, while agreeing that m some sense God is all, yet dom 
that the universe is not an illusion or false presentment of him 


but a process oi mam«»w.wuu ^ — 

It is not precisely evolution in the European sense, but rawer 

* The two dootanea aw called VttarlatxUa end Panntmavito 
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a rhythmic movement, of duration and extent inexpressible in 
figures, in winch the Supreme Spirit alternately emits and re- 
absorbs the universe. As a rule the higher religious life aims at 
some form of union or dose association with the deity, beyond 
the sphere of this process. In the evolutionary process the 
Vaiahijavas interpolate between the Supreme Spirit and the 
phenomenal world the phases of conditioned spirit known as 
Sankarshana, etc ; in the same way the Sivaite schools increase 
the twenty-four tattms of the Sftnkhya to thirty-six 1 . The first 
of these tattvas or principles is Siva, corresponding to the highest 
Brahman The next phase is Sadi Siva in which differentiation 
commences owing to the movement of Sakti, the active or 
female principle. Siva in this phase is thought of as having a 
body composed of mantras Sakti, also known as Bindu or 
£uddham&y&, is sometimes regarded as a separate tattva but 
more generally as inseparably united with J&va. The third tattva 
is lfivara, or Siva in the form of a lord or personal deity, and 
the fourth is Suddhavidyfi, or true knowledge, explained as the 
principle of correlation between the expenencer and that which 
is experienced. It is only after these that we come to Mftyft, 
meaning not so much illusion as the substratum in which Karma 


Maya a^l Parasha come five more tattvas, called envelopes. 
XJieir effect 15 to enclose and limit, thus turning the divine spirit 
into a human soul 

^ accounts of the evolutionary process give greater 
nh-^M 61100 part played by Sakti and are usually meta- 
tf Da ’ lf . the word pardoned, inasmuch as they 

Sh, “iT 0 proC8SS M the <F™th of an embryo, an idea 

of Sakti wk • cosmologies but they generally speak 

achjfo? 1 “°?® ™, ia identi °al with Siva and merely hia 

hght L iJSSJS ?? of SlVft oaUed Praik ^ a «* 

divides At s?me * *** < Bmd *> OT S*™ tvhich 

1 T T! P ° mt m ^ P IooeBS arise Nfida or sound, and 

S “ IOr 

*• — 
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Sabda-brahman, the soond-Brahman, which manifests itself in 
venous energies and assumes in the human body the form of 
the mystenous coiled force oalled Kundalmt 1 . Some of the older 
Vishnuite writings use similar language of Sakti, under the name 
of Lakshmi, but in the Vi&sht&dvaita of RfLm&nuja and subse- 
quent teachers there is little disposition to dwell on any feminine 
energy in discussing the process of evolution 

Of all the DanSanas the most extraordinary is that oalled 
BaseSvara or the mercurial system 3 According to it quicksilver, 
if eaten or otherwise applied, not only preserves the body from 
decay but delivers from transmigration the soul which inhabits 
this glorified body Quicksilver is even asserted to be identical 
with the supreme self This curious Dar&ma is represented as 
revealed by &va to ffakta and it is only an extreme example of 
the tantnc doctrine that spiritual results can be obtained by 
physical means The practice of taking mercury to secure health 
and long life must have been prevalent in medieval India for it 
is mentioned by both Marco Polo and Bernier* 


5 


A people among whom idle Vedflnta could obtain a large 
following must have been prone to think little of the things 
which we see compared with the unseen of which they are the 
manifestation It is, therefore, not surprising if materialism met 
with small sympathy or success among them In India the 
extravagances of asceticism and of mystic sensualism alike find 
devotees, but the simple philosophy of Let us eat and dnnk for 
to-morrow we die, does not commend itself. Nevertheless it is 
not wholly absent and was known as the dootnne of Bnhaspati. 
Those who professed it were also oalled C&rv&kas and Lokfir 
yatikas* Bnhaspati was the preceptor of the gods and his 


i An M eount of tantnc cosmology can bo found w Avalon, Jlahdn Tantm, 
no xix-xxxi See also Avalon, Prapancasdra Tantra, pp. 65 . Bnmvasn Iyengar. 
IniianPhilotophy, PP 143 and 295 B , Bhandaihar, Vattht ailMW 

» Sarva dariona songmha, chap rs For this dootnno in China see Wrnger 
Bisiotre it* Croyances rehgteusei «i Ohme, p 411 

a See Tale’s Marco Polo, u pp 365, 369 „ , , 

« See Rhys Davids’ note in his Dialogue* o/ the Buddha on -P*®? 

Sutta v noWO S He seems to show that LokSynta mount originally 
ptatosaph?« a part of a Bmhman’a education and only gradually 

ArthasSstra also recommends the SWdiya, Yoga and IaUyata 


systems 
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connection with this sensualistac philosophy goes back to a 
legend found in the Upaxushads 1 that he taught the demons 
false knowledge whose “reward lasts only as long as the pleasure 
lasts ” in order to compass their destruction This is similar to 
the legend found in the PnriLijas that Vishnu became incarnate 
as Buddha in order to lead astray the Daityas. But though 
such words as d&rv&ka and N&stika are used in later literature 
as terms of learned abuse, the former seems to denote a definite 
school, although we cannot connect its history with dates, places 
or personalities The Clrv&kas are the first system examined 
in the Sarva-darfana-sangraha, which is written from the 
VedSntist standpoint, and beginning from the worst systems of 
philosophy ascends to those which are relatively correct. This 
account contains most of what we know about their doctrines 2 , 
but is obviously biassed it represents them as cynical volupt- 
uaries holding that the only end of man is sensual enjoyment. 
We are told that they admitted only one source of knowledge, 
namely perception, and four elements, earth, water, fire and air, 
and that they held the soul to he identical with the body. Such 
a phrase as my body they considered to be metaphorical, as 
apart from the body there was no ego who owned it The soul 
was supposed to he a physical product of the four elements, 
just as sugar combined with a ferment and other ingredients 
produces an intoxicating liquor. Among verses described as 
said by Brihaspati” occur the following remarkable lines: 
There is no heaven, no liberation, nor any soul m another world. 
Nor do the acta of the fiaramas or castes produce any reward. 

If the animal alain in the Jyotiahtoma sacrifice will go to heaven. 
Why does not the sacnficer immolate hus own father! 

While life remaraa let a man live happily* let him feed on butter 
even if he runs into debt 

When once the body becomes ashes, how can it ever return!” 


The author of the Dabist&n, who lived in the seventeenth 
century, also mentions the C&rv&kas in somewhat similar terms®. 
® ta ^ manic sl authors often couple the C&rv&kas and Bud- 
Bts This lumping together of offensively heretical sects may 
1 Maitr TJp vn 8 

in E I'p* Saab ? 1908, pp 277 fi and the article Materialism (Indian) 

Inrrt, ™ -rv 0r ?“ 0t “ er instance of ancient materialism see the views of Payaa set 
SilSS®' “ 2 13 implies that the idea of 
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be merely theological animus, but stall it is possible that there 
may be a connection between the C&rr&kas and the extreme 
forms of Mahayanist nihilism. Schrader 1 in analysing a singular 
work, called the Svasamvedyopamshad, says it is “inspired by 
the Mah&y&nist doctrine of vacuity (Mnya-vdda) and proclaims 
a most radical agnosticism by asserting in four ohapters (a) that 
there is no reincarnation (existence being bubble-hke), no God, 
no world that all traditional literature (pruti and Smith) is the 
work of conceited fools, (6) that Time the destroyer and Nature 
the originator are the "rulers of all existence and not good and 
bad deeds, and that there is neither hell nor heaven; (c) that 
people dduded by flowery speech ding to gods, sacred places, 
teachers, though there is in reality no difference at all between 
Vishnu and a dog; (d) that though all words are untrue and all 
ideas mere illusions, yet liberation is possible by a thorough 
realization of BhAv&dvaUa.” But for this rather sudden con- 
cession to Hindu sentiment, namely that deliverance is possible, 
this doctrine resembles the tenets attributed to the C&rv&kaa 

1 Saiuknt Manuscript* tn Ob Aiyar Library, 1908, pp 800-1 




